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FOREWORD 


Rapidly following the new edition of the Patarijala 
Yogasutrani prepared by Prof. K. S. Arjunwadkar we are 
herewith placing in the hands of scholars of the Yoga-system - the 
book Yoga Doctrines in Mahapurana-s authored by our scholar 
Dr. G. K. Pai. It contains a discussion on all the eight limbs 
(i astanga ) of the classical Yoga-doctrine with a separate chapter 
giving the conclusion. 

As is stated by the erudite author in the Introductory chapter 
Itihasa (comprising the two national epics) and Purana-s (the main 
eighteen puranas alongwith many a minor one) are the two main 
encyclopaedic collections of rncient Indian thought. Yoga is the 
basic grammar of all the orthodox systems of Indian Philosophy. 

To scan the Purana-s with a view to culling together their 
Yogic thought, arranging the same methodically and discussing 
its contribution is a task ably carried out by Dr. G. K. Pai, a worthy 
student of the late eminent orientalist Dr. A. D. Pusalker. 

I am sure the readers will find the contents of the book quite 
useful in understanding the Puranic contribution to the Yoga 
System. I congratulate the author for the successful completion 
of his plan and Shri. Nandkishor Khuijekar, for his meticulous 
composing and printing. 


BORI., Pune. 
16-09-2007 


M.G. Dhadphale 
Hon. Secretary 


TZa^Lcii 



TZa^Lcii 



PREFACE 


It was in the seventies, while I was working as the Director of Sukrtindra 
Oriented Research Institute of Cochin, that I was invited to participate in and 
present a research paper on the topic of Yoga in Puranas at an International 
Seminar on Yoga in Delhi. That brief paper prepared at that time would not 
have developed into this present monograph but for my chance meeting, in the 
B.O.R.I. premises in the year 2002, with Dr. M. L. Gharote, who was my 
senior colleague at the Kaivalyadhama, Lonavla, way back in late sixties. It 
was mainly due to his inspiration that I resumed study of this topic after we 
had jointly completed the study of Siddha-Siddhanta-paddhati of Sri 
Goraksanatha which was later published by the Lonavla Yoga Institute, 
Lonavla in 2005. His sad demise robbed me of not only a dear friend but also 
of an expert on Yoga who could have provided me proper guidance on many 
an occasion during the preparation of this work. 

The present work is divided into ten chapters. In the first chapter i.e. 
Introduction besides defining ‘Purana’ and discussing its characteristics an 
attempt has been made to trace the philosophical background of the Puranas 
followed by the role of Yoga in Puranas and the aspects of Yoga. 

The next eight chapters are assigned for discussion on the eight angas 
(aspects) of Yoga respectively. The Yoga material drawn from the Purana 
texts is compared, wherever possible to the Yoga concepts available in the 
Mahabharata, Sutras and Smrtis, Pataiijala Yoga Sutra, Yogopanisads and 
Hathyoga texts. 

The conclusions arrived at make the final chapter of the work. 

The work is dedicated with reverence to my teacher Dr. Ram Gopal to 
whom I am indebted for the valuable guidance he provided me during the 
period of my study for M.A. (Sanskrit) degree examination of the Delhi 
University as a student of the Hans Raj College, Delhi from 1957 to 1959. 


TZa^Lcii 



I am thankful to all the scholars whose works I have made use of. 


I am grateful to the authorities of the Bhandarkar Oriental research 
Institute, Pune especially to Dr. M G. Dhadphale, the Hon. Secretory, for having 
accepted this work for publication. 

I am also thankful to Shri Sateesh Sangle and other members of the staff 
of the R.N. Dandekar Library (BORI) for their unstinted co-operation extended 
to me during the production of this work. 

Bhandarkar Oriental Research Institute, G. K. Pai 

Pune-411004 

25.10.2007 
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CHAPTER l 

INTRODUCTION 


Mahapuranas and their Characteristics 

The epic literature of India consists of the two viz. (i)Itihasa constituted 
of the Mahabharata and the Ramayana, and (ii) the Purana constituted of the 
Major Puranas (Mahapuranas) and the Upapuranas. The Puranas occupy a 
unique position in the sacred and secular literature of the Hindus. They throw 
a flood of light on all aspects and phases of ancient and medieval Hinduism 
such as religion and philosophy, political history and geography, folk-lore, 
literature, sciences, politics and sociology. Actually, Puranas were supposed to 
have been compiled by Brahma before all other Sastras whereas the Vedas 
were revealed to him later, cf. Va. 1.1.54 (=P.Srsti 1.45) : 

WT sipriT I 

3FRT i ^ '^RrlPl II 

Moreover, the study of Itihasa and Purana was considered essential for 
the correct interpretation of the Vedas, cf. Mb. cr. ed 1.1.204 : 



The Va (1.1.183) derives the term “purana” as ‘that which lives from 
ancient times’, cf. 

fabtbHW || 

The M (53.62) calls the Puranas ‘records of past events.’ cf. 

37RPR3T WFI 3"<1U||P| fc|£«jqT: II 

Originally, therefore the term ‘purana’ meant ancient tale or old 
narrative. Purana as legendary lore circulated from times of antiquity even 




2 


Yoga Doctrines in Mahapuranas 


prior to the revelation of the Vedas and this was handed down to prosterity 
(SEP. p.xliv) 

The AV (XI.7.24) reference to Purana does not make it clear as to 
whether the term meant actual books during the period, cf. 

ftRfe 11 

But the reference in Ch.Up. (VII. 1.2) shows that a definite work was 
intended cf. 

frara wfc w orarfir ^fafd^ry^iui vwi 

ckl*1l «|c,p||ci 1 

In the Vedic literature, Itihasa and Purana which denote history are 
mentioned together, always associated with Gathas and Narasamsis which 
were subjects of study in ancient times (SEP.p.xlv). 

Puranas and their Contents 

The topics with which the Puranas were deemed to be concerned were 
according to AmarakoSa five in number which are also mentioned by some of 
the Puranas including K (1.1.25) : 

srftTCPfel rj 1 


i.e. the Purana is of five characteristics viz Sarga (creation), Pratisarga 
(recreation after dissolution), VamSa (dynasties), Man van tara (epochs of Manu) 
and VamSyanucarita (accounts of the famous royal dynasties). 

None of the extant Puranas, however, deal with all these topics. Some 
of them scarcely touch upon these topics but include material on additional 
topics whereas others contain much more than these five topics. This rendered 
the Pancalaksana definition a mere theoretical thing. In order to get over this 
difficulty, the Puranas themselves stated that the Pancalaksana definition was 


gw: Jliyt^l 4J8JT: I K.(cr.ed);cf.M.53.64 
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intended merely for the Upapuranas (minor Puranas) and the Mahapurana 
(major Purana) must satisfy the Dasalaksana (ten charateristic) definition which 
included the additional topics such as vrtti (means of livelihood), raksa 
(incarnation of gods), mukti (final emancipation), hetu (jiva, unmanifest) and 
apasraya (Brahman), cf. Bhag. XII.7.9-10 : 

Rppfer TSfRKiftf i 
cf9Tl cf^lljdRd WW tpfl: II 
yFlt crfgcft I 
sIFH II 


Even these additional characteristics leave out of account several features 
of the extant Puranas. Thus the M (53.65-66) states that the present Purana texts 
deal with the glorification of Brahma, Visnu, Surya and Rudra, the dissolution 
and preservation of the world, dharma (righteous conduct), artha (economics 
and polity), kama (erotics) and moksa (emancipation) cf. 

5leUfabUc|<Jrt,sdU|j Hl*lc«i ^cR^T ^1 

^RWdi ^ || 65 

S&m PlSflRR Ml I 
rrf?R5^ ^ ddbdMJI 66 

Even this comprehensive definition does not cover all the aspects dealt 
with by the Puranas. In fact, the only characteristic of a Purana is that it should 
be old. Anything could be the subject matter of a Purana and it could cover all 
aspects of life. 


Puranas and their number 

According to the traditional view, there are eighteen Puranas (and 
eighteen Upapuranas) which are listed in almost all Puranas in the same 
sequence. They are Brahma (B),Padma(P), Visnu (Vi), Vayu (Va),Bhagavata 
(Bhag), Naradlya (N), Markandeya (Mar), Agni (Ag), Bhavisya, 
Brahmavaivarta (BV), Varaha (Var), Linga (L), Skanda (Sk), Vamana (Vam), 
Kurma (K), Matsya (M), Garuda (G) and Brahmanda (Bd). For easy 
remembrance, the Devi Bhagavata (1.3.2) enumerates them in a nut-shell as 
follows : 


TZa^Lcii 
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Hi$mPn;i<i'j|ifa *r ll 

Some Puranas substitute the Siva (5) in place of Va and the Devi 
Bhagavata in place of (Vaisnava) Bhag. 

Cosmogony 

The classical definition of the Puranas given above mentions that 
the Puranas deal with the evolution (creation) of the universe, (dissolution 
and) recreation of the universe from the constituent elements, genealogies 
of gods and seers, epochs of Manus and the history of Royal families. 
Accordingly a number of Puranas viz the Va, M, Vi, Bd, K, P, Sk, N etc. 
deal with theories of creation of the Universe. But all such theories are 
results of gradual evolution of the philosophical speculations from RV 
downwards. 

The Purusasukta of RV (X.90), which hymn is repeated with some 
variations in the AV (XIX.6.6), Vajasaneyi Samhita (XXXI) and Taittiriya 
Aranyaka (III. 12), recognised for the first time the unity of Godhead as the 
source of the Universe. Elsewhere, the RV (X. 81-82) refers to the Purusa as 
Visvakarman or All-creator. In RV (X.121) he is invoked as the Prajapati, i.e. 
Lord of Creatures, who later became synonymous with Brahma, the Creator. 
The Supreme Being is said to have originated in the primeval waters as the 
Golden germ, Hiranyagarbha, which contained all the gods and the world or 
became the Creator. This idea later developed into the World-Egg and of 
Brahma (SEP.pp.3-4). 

Another philosophical hymn (RV. X.129) propounded the view that the 
sensible world is not the creation by an external agency, but the spontaneous 
unfolding of the supra-sensible first cause. 

The Brahmanas contain many legends about the creation of the world 
by Prajapati. The world-egg theory found full development in the S.Br. 
(XI. 1.6.1-11). The Brahman became not only the foundation of all existence, 
but the creative principle itself (S.Br. XI.2.3.1). 
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TheUpanisads contain many theories regarding one or the other element 
as the origin of all existence. Thus the Br.Up. (V.5.1) regards water as the 
origin of all things, which gave birth to Satya, Satya to Brahman and Brahman 
to Prajapati. From Prajapati were bom the gods cf. 

OTT cTT aM: sTSl, W 5RT#, WIHfd^dl* 

^ ^Tl: II 

The Ch.Up (IV .3.1-2) main tains‘Air’as the final absorbent of all things 
especially of water and fire. 

The Kath Up (V.9) states that fire having entered the universe assumed 
all forms cf. 

«PJcT I 

But the Ch. Up (VI. 2) holds that the fire was the first to evolve from the 
primeval Being, and that from fire came water and from water the earth. 

The Ch.Up. elsewhere (1.9.1; VII.12.1) maintains that space is the 
origin and the final habitat of all things. 

The idea that ‘asat’ i.e. Not-Being was the primary existent expressed 
for the first time in the Nasadlyasukta (RV.X.129) is seen in the Tai.Up. (II.7): 

3PT5T <3n#cT I t tWviWd l 

d<tK*n»i td^Hjod I dWinry^dy^id ^fcf II 

The same idea is expressed by Br.Up (1.2.1-2) also. 

The Ch.Up. (VI. 2.1-4) states that Sat i.e. Being alone existed at the 
beginning. It criticises the theory which regards the primeval existent as Not¬ 
icing which gives rise to Being. It also speaks of the three colours of the 
three different elements viz the red, the white and the black which were 
later borrowed by the Sankhya and developed into three different qualities viz 
rajas, sattva and tamas of the Sankhya Prakrti. 

The Ch.Up (1.11.5; IV.3.3) and Kaus.Up. (II.l) make an advance over 
the previous theory and hold Prana or life force or cosmic force as the ultimate 
substratum of things cf. 

Mlu|) si slid f Wf 4ol<$ldEb: I 


TZa’LcJi: 



6 


Yoga Doctrines in Mahapuranas 


Prana is also identified with life, with Prajfia (consciousness), with 
Atman itself, the ultimate reality which is ageless and immortal, cf. Kau s. 
Up.III. 15-28. 

Sfig: STM: JIMt '37T3:1 ... % JIM: ^TT 5T1TT, ‘ C TT % JIHT B' JIM: ... I 

Thus Prana is life from biological point of view, consciousness from 
psychological and Atman from the metaphysical point of view (SEP .pp. 10-11). 

The Prasna Up. (1.3-13) contains the beginnings of personalistic theory 
of creation. The Up. tells that at the beginning of creation, the creator became 
desirous of creating and hence performed penance and created a pair namely 
Rayr and Prana corresponding to matter and spirit with the intention of creating 
all the existence from them. 

But among the Upanisads, it is the Aitareya that contains the fullest 
account of creation (Ai.Up. IV.1-3). According to this account Atman alone 
existed in the beginning and nothing what-so-ever. Atman thought to himself, 
‘let me create the worlds’ and he created the four worlds. Then he proceeded 
to create a World Person out of the waters and he breathed into his nostrils the 
breath of life. 

SUM! 3T 

The Atman then brooded over the World Person and as a result of his 
brooding created first his various organs of sense, then the functions 
corresponding to them and lastly the deities or the world governors 
corresponding to such functions in the cosmos. 

After having created the worlds, the World Person, the world governors 
and hunger and thirst, the Atman next created the soul in the human body, 
which he entered. After the Atman became the individual soul, he began to be 
subject to the three states of consciousness viz waking, dreaming and deep 
sleep. Thus the individual soul was the last object to be created by the Atman 
and there is also a metaphysical identity between the individual soul and the 
supreme soul. 

The Tai.Up.(H.l) provides an emanatory theory of cosmology, according 
to which from Atman proceeded space, from space air, from air fire, from fire 
water and from water the earth, cf. 
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OT® WRim 3TTcfiT$l: ^T: | OTWirfag., ^RH:, 

>3T<£«T: II ... 

The Mund Up. (II.1.2-9) states that in the beginning there existed only 
a heavenly formless person who was unborn, without a mind, lustrous and 
super-immutable. From him were bom life, mind, senses, space, air, light, 
water and earth which last is the basis of the universe. 

This personal impersonal theory presented by the Mund .Up. forms a 
connecting link between the emanatory theory of the Tai.Up. (II.l) and the 
theistic theory of the 3vet.Up. 

The Svet. Up (1.1-2) begins criticizing the extant opinions which hold 
Time, Nature, Necessity, Chance, Elements, Person, their combination or Atman 
as the cause of all things. After controverting the above theories, it concludes 
that Rudra alone rules the world by his powers and can be regarded as the 
creator of all things that exist. He is the supreme Godhead. 

^ fScfolFI cTCg: II $vet.Up.3.2 

“Thus the 3vet.Up. advances a truly philosophic theory of creation in 
which all power is ultimately due to a personal godhead who causes the whole 
universe to move round his finger.” (SEP.p.13). 

Like every subsequent thinker the SaddarSanas too are based on 
the Upanisads : The Sahkhya ideas are found in more or less developed 
form in the 3vet. and other later Upanisads. These ideas form the connecting 
link between the Upanisadic period and that of the Epics and Puranas 
(SEP. pp. 13-14). 

The Sahkhya begins with the premise about the three types of suffering 
which may be due to : 

(1) mental and physical disorders and diseases; (2) actions of other 
living beings such as an attack of tiger, theft, slander etc. and (3) divine 
agents like the elements fire, wind and water. The only cure of these ills is 
true knowledge which consists of the constitution of the world and man’s 
place in it. 


TZa^Lcii ^ 
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According to Sankhya there are two eternal principles independent of 
each other, viz. Purusa and Prakrti (Pradhana). Purusa known by various 
names such as self, Atman, Ksetrajna etc. is conscious but inactive. Prakrti is 
dull and inert till it is awakened. It is constituted of three gunas viz sattva, rajas 
and tamas in the state of equipoise. When this state of equipoise gets disturbed 
through the presence of Purusa, Prakrti unfolds itself as the universe through 
the successive stages of Mahat (Buddhi), Ahankara (self-consciouness), manas, 
the five tanmatras (subtle elements or essences) viz sound, touch, colour, 
savour and odour, the five buddhlndriyas (sense organs) viz ears, skin, eyes 
tongue and the nose, the five karmendriyas (organs of action) viz voice, hands, 
feet, organs of excretion and organ of generation and the five mahabhutas 
(material elements) viz prthvi, ap. tejas, vayu and akasa. These form the twenty 
five tattvas of Saiikhya. This development of Prakrti is known as sancara 
(evolution). The dissolution or Pratisancara according to Sankhya is a reverse 
process starting with the dissolution of mahabhutas into the tanmatras, the 
essences and senses into ahankara, ahankara into buddhi and buddhi into avyakta 
which is not dissolved because it was never evolved out of anything. 

When the equilibrium (of the gunas) is disturbed, Prakrti is awakened 
and develops into buddhi. But the creation of the elements is casued by 
ahankara (self-consciousness) which produces the sense of subject and object, 
the Purusa being misled into identifying himself with Prakrti through 
misapprehension though for a brief period. The moment he realises his true 
nature that his body, organs of sense, mind, etc do not belong to him, he ascends 
above all pain and sorrow. 

Prakrti though unconscious is conceived as real from which everything 
is produced. The universe is thus, according to Sankhya, an outcome of Prakrti 
and not the creation of god or a personal Isvara. 

The aim of Yoga also is the achievement of true knowledge which will 
help one realise the nature of Purusa as different from Prakrti. But it lays more 
stress upon the physical and mental discipline necessary in order to make the 
body fit for meditating upon the truth. 

The Mahabharata accepts the two eternal principles viz. Purusa and 
Prakrti (Pradhana) but makes them aspects of the one Brahman. It accepts the 
twentyfive tattvas of Sankhya but adds ISvara as the twentysixth. 
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Philosophical Basis of the Puranas 

Accounts of creation (Sarga) form the philosophical material of 
many Purana texts. Although there are no material differences in the 
cosmogonic accounts of the various Puranas, the Vi, B, Bd, Va, G, P and 
Var Puranas represent the earliest accounts of cosmogony “as their 
primitive egg theory, saptarsis, etc remind us of the Brahmana literature, 
though some of the texts, no doubt, replace the world egg theory by the 
Sankhya theory” (SEP. p. 22). 

According to Vi (1.2.61 ff) it is the only god Janardana (also called 
Hari) who assumes the names of Brahma, Visnu and 3iva and attends to the 
respective functions of creation, preservation and destruction. Almost all the 
Puranas invariably subscribe to this doctrine, the only difference being in the 
name of the creator depending upon the sectarian zeal of the text. Thus whereas 
the Vaisnava Puranas would credit Visnu with creation, the 3aiva Puranas 
would credit 3iva for the same function. The BV mentions Krsna for the same 
purpose. 

The Manusmrti does not subscribe to the view of duality of First 
Principles. The Puranas, however, hold that the dualistic principles are united 
in Brahma. They are not evolutions therefrom but only aspects of the supreme 
deity. “The world is neither an emanation nor an illusion according to the 
Puranas but is regarded as consubstantial with its first cause” (SEP, p. 23). 

The Vi (1.2.15-56) regards Visnu as the original cause from whose playful 
activity were produced the four categories viz Brahman, Pradhana, Purusa and 
Kala. At the time of creation, god by his own will enters both Prakrti and 
Purusa and causes disturbance, the disturber and the disturbed being himself. 
From Pradhana thus disturbed, is produced Mahat. Mahat being covered by 
Pradhana, gives rise to the threefold ahankara called vaikarika, taijasa and 
bhutadi or tamasa. The tamasa ahankara being covered by Mahat produces 
sabdatanmatra and by like processes akasa is produced. The tamasa ahankara 
then covers up sabda tanmatra and akasa. Then is produced sparsa tanmatra by 
the self-modification of akaSa. From the sparsa tanmatra is produced vayu. By 
like processes are produced rupa tanmatra, jyoti, rasatanmatra, water, gandha 
tanmatra and earth in that order. From the taijasa ahankara are produced the five 
conative and cognative senses and from the vaikarika ahankara is produced the 
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manas. These elements together with the tanmatras, ahankara and mahat form 
the universe which grows into an egg. Water, fire, air, aka$a, bhutadi, mahat 
and avyakta form the seven coverings of the egg. 

Another account of creation found elsewhere in the Vi (1.5.5-25) speaks 
of the five kinds of avidya, which sprang from the Lord, viz tamas, moha, 
mahamoha, tamisra and andhatamisra. This is the unintelligent creation 
consisting of plants. This creation is followed by the creation of tiryaksrotas 
(that of animals), urdhvasrotas (gods) and arvaksrotas (men). Thus there are 
nine creations viz. (i) mahat (ii) tanmatras (iii) bhutas (iv) mukhyasarga (plants) 
(v) tiryaksrotas (vi) urdhvasrotas (vii) arvaksrotas (viii) anugrahasarga and 
(ix) kaumarasarga. 

According to Vi (1.4.51-52) God is only the naimittamatra 
(dynamic agent), the material cause being the energies which are the objects 
of the world. 

Pralaya is of four kinds viz. Naimittika or Brahma when Brahma goes 
to sleep (ii) Prakrtika when the universe merges in Prakrti (iii) Atyantika where¬ 
in the Yogis merge in the Supreme and (iv) Nitya i.e. the destruction which 
occurs every day (Vi. I. 7.41-43). 

The Mar (ch.42) states that Brahman was the first. It also speaks of the 
origin of Brahmanda in which was bom the Ksetrajna viz Brahma, the creator 
of the universe (Prakrta sarga) which is preceded by the Bhutasarga and the 
Vaikarika sarga. It also mentions the five types of avidyas (44.15-16) and the 
nine creations of Prajapati (44.31-36). In ch. 45 and 49 it deals with the 
creation of gods, etc. and also of Rudras. 

The Va (I.4.17ff) speaks of an ultimate principle known by various names 
such as Pradhana, Prakrti, Atman, Yoni, Brahman, etc and forming a cover 
round the second Purusa or the creator. Prakrti is associated with three gunas 
but is devoid of any sensible qualities. At the time of creation, from Prakrti 
associated with the Ksetrajna is produced ‘mahat’ with the three gunas. From 
‘mahat’ with the preponderance of rajas emerged ahankara and with the 
preponderance of tamas, the bhutadi. The bhutadi produced the bhutas and the 
tanmatras in successive series as sound, akaga, touch, vayu,colour, tejas, taste. 
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water, smell and earth. The gunas working together formed the cosmic egg 
In that cosmic egg, was bom the ksetrajna (HIP.III.pp.502ff) 

The K explains the evolution of the universe as follows (K.I.4.5-41) : 

The unmanifested (Avyakta) composed of sat (being) and asat (not- 
being), eternal and indestructible also known as Prakrti and Pradhana existed 
at first. It is the source of the universe associated with Atman or Purusa. On 
awakening from the unmanifested at the end of the night, Mahesvara the inner 
one entered both Prakrti and Purusa and caused agitation by means of Yoga. 
From Pradhana thus agitated, was bom the seed viz Mahat and the universe was 
evolved through the successive stages viz Mahat, Buddhi, ahankara, tanmatras, 
indriyas and Pancabhutas (cf. CHK.p.165). 

These seven viz mahat, ahankara and the five tanmatras are in 
themselves incapable to create. They create the cosmic egg through the 
superitendence of Purusa and by the help of Avyakta. In that egg was bom the 
universe (cf. CHK. pp. 18-26). 

Thus K follows the Sankhya theory of creation. The Prakrta dissolution 
described by K is reverse to the process of creation : The earth with its gunas 
merges itself in water and the water with its gunas gets absorbed in tejas (fire). 
The fire in turn merges with vayu, vayu in Skasa, etc. The process continues 
and finally Mahat gets merged with MaheSvara. Thus after destroying all the 
bhutas and tattvas, MaheSvara disengages Pradhana and Purusa. At this stage 
the Avyakta or Prakrti attains the equilibrium of the three gunas (K.II.44.1-24; 
cf. CHK pp .27-28). 

While dealing with creation, K (I. ch.7) gives an account of the nine 
creations of Brahma viz. five creations with the quality of darkness called as 
Mukhyasarga followed by Tiryaksrotas (creation of animals), urdhvasrotas (of 
gods), arvaksrotas (of mankind) and bhutasarga. 

The five creations of Mukhyasarga appeared with the quality of 
darkness out of the fivefold ignorance viz; tamas, moha, mahamoha, tamisra 
and andha-tamisra. This fivefold ignorance is referred to in Vi (1.5.4-5) also as 
the five kinds of obstructions of soul’s liberation. They are explained by the 
Sankhya as (i) the belief of material substance being identical with spirit; (2) 
notion of property or possession; (3) addiction to the enjoyment of sense; 
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(4) impatience or wrath and (5) fear of privation or death. Patanjali explains 
them as the five klesas viz. ignorance (avidya), selfishness (asmita), love (raga), 
hatred (dvesa) and dread of temporal suffering (abhinivesa) cf. YS. II .3. 

The K (1.10) also describes Brahma’s creation of the Kumaras (mind - 
bom sons), the birth of Rudra through his mouth and the creation of nine 
saddhakas. 

The B (1.38ff) deals with Brahma’s sowing of his seed in the water which 
then grows into the cosmic egg (in which was Hiranyagarbha), the seven mind- 
bom sons, origin of Rudras, gods and demigods, Virat, birth of the primeval 
man Manu and his descendants and other beings. 

The P (Srsti. 1.8-11; 2.84ff) assumes the highest Brahman in the form 
of the personal god Brahma as the first cause (Srsti. 2.119). But the account of 
cosmogony mostly follows the account of Vi. 

The cosmogonic accounts of the Bhag (II.5; III.10-12; III.26 etc) agree 
on the whole with the accounts of Vi. But “the cosmogony of Bhag. is more 
largely intermixed with allegory and mysticism and derives its tone more from 
the Vedanta than the Sankhya Philosophy” (SEP.p .23). “The doctrine of active 
creation by the supreme (Vasudeva) is more distinctly asserted with a more 
decided enunciation of the effects being resolved into Maya or illusion” 
(Bhag. II.5.18-21; III. 10.11-12) cf. SEP.p.24. 

The BV describes creation (Brahmakhanda,chs 3 and 7) as by Brahman, 
the first being. But the first being is none other than Krsna (Brahmakhanda, 
7.16). 


The N (1.3.3-35; HIP III. p.507) regards the self-luminous Mahavisnu as 
the cause of the universe. At the time of creation, Mahavisnu created Prajapati 
from his right flank, Rudra from the middle and Visnu from the left flank for 
the three respective functions of creation, destruction and preservation 
respectively. The supreme Sakti of Visnu of the nature of existence and non¬ 
existence (bhava-bhava) pervades the whole universe. As this power is 
inseparable from him, at the time of creation he is said to assume the forms of 
Prakrti, Purusa and Kala (which are only her manifestations). When Prakrti 
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is disturbed by the presence of Purusa, Mahat emerges out of Prakrti, from 
Mahat Buddhi and from Buddhi Ahankara. Then follows the birth of the 
tanmatras, indriyas and the bhutas, the tamasasarga of tiryaksrotas, the devasarga 
and the manusasarga. 

The Var (ch. 2), G (II. Uttarakhanda, Brahmakanda 10-14) and 
other Puranas have brief accounts of creation generally on the lines of other 
Puranas. 

“The cosmogony in the Puranas .... is on the whole a later development 
of the systems as presented in the Mahabharata and the Manusmrti, which 
in their turn draw much upon the previous thinkers. Here too the 
evolutionary theory of the Sankhya has been so modified as to agree with 
the Vedanta doctrine about the oneness of Brahman by assuming that 
Purusa and Prakrti are but two forms of the Supreme who is identified with 
one of the popular gods according to the particular sectarian type of the 
work” (SEP.p.24). 

Isvara-gita 

Special mention is to be made of the Hvara-gita of the Kurma Purana. 
The first eleven chapters of the second part of the text bear the title ‘Isvara-gita’ 
for the reason that Vyasa, who appears before the assembly of the sages in the 
Naimisa forest, relates to them the supreme knowledge through the ancient 
discourse given by Siva himself to the YoglSvaras, viz Sanatkumara, Sanaka, 
Sanandana, Angira, Bhrgu, Kanada, Kapila, Garga, Vamadeva, Sukra and 
Vasistha. The narration commences with the nature of Atman who is conceived 
here as the highest self (cf. CHK. pp. 168ff). 

The eleventh chapter of the Isvara-gita gives us an account of Pasupata 
Yoga and the method of practising it (CHK .pp. 173ff). 

Dharma, Artha, Kama and Moksa 

According to M (53. 65-66) the four goals of human evedeavour viz 
Dharma, Artha, Kama and Moksa form characteristic of most of the Puranas. 
Moksa (final emancipation) was the aim placed before every human being. As 
means to the attainment of moksa were prescribed the paths of Yoga and 
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Bhakti. Both Jnanayoga and Karmayoga have been advised and the Puranas 
contain lengthy discussions on the same. 

As the body is the means of realization of the four goals, the well-being 
of the body must be secured by the knower of Yoga, with all effort, cf. Mar. 
36.61-62 : 

tTcr flcifaRT jm ^7II 

srRtsWRtmT HFFT I 

The B (127.12) and Ag (372.17a) support the above view. cf. 

dWlrtl<4HH I cBPZit jm I 

STR^cblHHlSTMT HFFT II B.127.12 

§Tdt STOolcT: II Ag.372.17a 

The Nadlsuddhi or the exercise of cleansing the various nadls of the 
body, Pranayama or the regulation of the vital airs, the performance of asanas 
which besides toning up of muscles lends hardness to the body, mitahara which 
ensures proper disgestive system and the satkriyas or the six yogic kriyas which 
cleanse the different organs of the body- all these together mould the body into 
a perfect habitat of the mind which latter then attains a perfect condition to 
practise concentration for the spiritual upliftment of the being. 

Patanjali’s Yogasutra and the Mahapuranas 

The Yogasutra composed by Patanjali, is the earliest systematic account 
of Yoga that has come down to us. But this system in itself presupposes a long 
period of development and evolution based on scholastic discussions held 
among the intellectual circles from time to time throughout the country. 

Once the doctrines which have thus attained a definite fdrm have been 
presented in a systematic form by Patanjali and achieved public esteem, 
the Mahapuranas or the Major Puranas borrowed the most popular of these 
doctrines propounded by him. But the doctrines of Yoga discussed by the 
earliest Purana texts such as the Mar and Va point to a stage of development 
of this system and not to the final shape given to it by Patanjali. Later 
Purana texts, however, like the 5, N, Sk etc reveal the influence of the 
Tantras, Hathayoga and also of the Natha yogis. Thus the massive Purana 
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literature reflect a long period of evolution of the doctrines of Yoga even 
prior to Patanjali and also of centuries of development of the Hatha yoga 
system after Patanjali. 

Yoga defined : 

The term ‘Yoga’ is found used in Sanskrit literature with varied meanings. 
The term is derived from Yuj meaning ‘to join’, ‘unite’, ‘yoke’,‘attach’, ‘harness’, 
etc. Thus Yoga means union, device or means to yoke or unite two entities viz. 
Jlvatman and Paramatman (microcosm with macrocosm) or of Nara and 
Narayana, the Prana and Apana vayus, Siva and Sakti (i.e. Samarasya) or the 
Sun and the Moon. 


The Bhagavadglta which is a discourse on the proper course of 
conduct to be adopted by Aijuna, suggests three different options to him 
viz. Jnanayoga, Bhaktiyoga and Karmayoga depending upon knowledge, 
devotion or action being the one that leads to self-realization. In a similar vein, 
the Purana texts on Yoga and the Hatha texts also use different terms such as 
Japa yoga, Mantrayoga, Laya yoga, Rajayoga, Kriyayoga, Hathayoga, 
Brahmayoga and MaheSvara yoga (Va. I. 10. 65), PaSupatayoga (K. II.11), 
Abhavayoga and Mahayoga (K. II. 11. 5-7), Jnanayoga, Karmayoga and 
Bhaktiyoga (Bhag. XI. 20. 6-8), Paramayoga (Bhag. XI. 20.21), Mantrayoga, 
Sparsayoga, Bhavayoga, Abhavayoga and Mahayoga (S. Vayaviyasamhita, 
Uttarabhaga 37.7) etc. some of them indicating the means adopted by the 
sadhaka taking into consideration his own fitness or aptitude for pursuing that 
particular means. 

Patanjali (YS. 1.2) defines Yoga as ‘citta-vrttinirodha’ i.e. the restraint 
of the functions of the mind which is actually the means to achieve Yoga. 

The Mar. (36.1) defines Yoga as ‘Union with Brahman’ cf. 
tfrSITPPT I 

BT gRbsSyuil 11 

i.e. a Yogi’s cessation of ignorance through the attainment of knowledge is 
yoga. This is mukti i.e. liberation, union with Brahman and dissociation from 
the qualities of Prakrti. 
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The Vi (VI. 7.31 = N. 1.47.7) defines Yoga as the ‘Union with Brahman 
of that state of mind which has attained perfection through self-effort’ cf. 

Mwt in I 
hfit iraftr % sNMtacr ii 

The Bhag (XI. 20. 21a) calls restraint of mind as supreme Yoga. cf. 
ttst t 4PTt TO: W- I 

The K terms ‘exclusive concentration on Him’ as Yoga and also adds 
that all other fluctuations of mind are to be restrained, cf. 

4PlW^cbRwdl II K.II.2.40. 

H^chRlfiai iffir •jrU’tKPlOwr: II K.II. 11.12a 

The L (1.8.7a) closely follows Pataiijali’s definition (cf. supra) of Yoga 
as the restraint of the modifications of the mind cf. 

iM feRRWT: II 

Elsewhere, it holds (L. I. 8.3) the achievement of all knowledge by the 
soul as Yoga cf. 

^aSslnfa'iMRulin’) 4 Pt II 

The SSP (V.22) of Goraksanatha defines Yoga as the means to harness, 
to equip oneself, as means or instrument, knowledge, meeting (coming 
together) and union, cf. 

4PT: y?l$Hlm4) 5llWlfd<iRt^ II 

The B (127.29b) observes that Yoga is the convergence of the mind and 
the sense-organs, cf. 

Hitf€lRtm i J|i II ifpT II 

The G (I. Acarakanda 226.9) repeats almost verbatim the view of Mar 
(cf. supra) cf. 

5lH^4fa4Wstelft ^ 4tf*R: I 

*TT gfrR^STJIT || 

Elsewhere it calls the union of Atman and Brahman as Supreme Yoga, 
cf. G. I. Acarakanda 235.53 : 

sltUltH4)4Wi H ifmfrrPfrcPT: II 
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It also concurs with the view of K (II. 2 40 cf. supra) that Yoga is the 
exclusive concentration on Him (G. I. Acarakanda 235.46; 236.1). 


The § (Vayaviyasariihita, Uttarabhaga 37. 6) goes one step further and 
specifies §iva on whom the exclusive concentration is to be practised, cf. 
f$T% fofTFT I 


i.e. Yoga is that motionless state of mind fixed in Siva, to the exclusion of all 
its fluctuations. 


While defining Yoga the Ag. (379. 24-25) repeats the view of Vi 
referred to above. It also gives various (372. 1-2) alternate difinitions of 
Yoga as (i)knowledge of Brahma-enlightenment; (ii) one-pointedness of mind; 
(iii) the restraint of the fluctuations of mind and (iv) union of Jivatman 
and Paramatman cf. 



N deemsYoga to be pure knowledge (i.e. same referred to by Mar cf. 
supra and as Brahma enlightenment by the Ag. above) which leads to liberation, 
of. 

sTH HlkbnjlH % II NI.33.55 

Quoting the Atharvan dictum the N (I. 33. 56-60) 

names them as Para which is without any attribute and Apara characterised by 
egoism (Jivatman) and holds that the awareness of non-distinction between 
these two as Yoga. cf. 

ancRR snf: WRf^ntei: i 

t srsnft ii 

ftiJuT: atrst I 

#1 II 

^ n: ^ fefiT: I 

W: ntsirt MTHIrMI Ffcf: II 
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3THTtR: q^T: II 

qitrTCT gftshS qiST^SqWTT: II 

The Sk (MaheSvarakhanda, Kaumarikakhanda 55. 11a) declares the 
restraint of the modifications of the mind as the essence of Yoga. cf. 

farlllrtPlft srcgi 4Plck4 hM II 

The Kaslkhanda of Sk (ch. 41. 48) states that the enlightened call the 
union of Atman and manas as Yoga; some call the union of Prana and Apana 
also as Yoga. cf. 

Itgaicf #: I 

qMiqRWtM II 


Types of Yoga 

The Va (1.10.64,70) refers to MaheSvara Yoga as it was proclaimed by 
MaheSvara. 


The M (52.5-12) refers to Karma, Jnana and Kriyayogas. Karmayoga is 
superior to a thousand Jnana yogas because the latter is produced from the 
former. The latter in its turn leads to emancipation. It is the combination of both 
the Karma and Jnana that gives rise to Brahma enlightenment. Kriyayoga is 
constituted of the dharma propounded by 3ruti and is based on the eight 
essential atmagunas (personal qualities) viz daya (compassion), ksanti 
(forbearance), etc. cf. 

HFUJPRTgBlfe 4)44Pl: II 52.5 

cb44) j D«^cj fin qcpri 

Cb45ll4l<^4 ^ ^ 1THW4W: II 52.6 


'aretWIcHUUM; jj)rf5T: ^<|U|W § ctfrfqt: | 
-3T^f 0h<Hl4lJ|l sIHdPlW ^rm^: II 52.11 
Cb* 44)4 fcRT HFT 19 ^ I 


52.12 


The K (II. 11.5-7) classifies Yoga into two Abhavayoga and Mahayoga, 
the latter being the most eminent of all Yogas. Abhavayoga is wherein the 
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mind is concentrated upon God imagined as Void and Formless. When one sees 
everywhere one’s own soul identified with Him, the everblissful and Pure, that 
is declared by the Supreme Lord as Mahayoga or Brahmayoga which is the 
highest, cf. 

fmt 1TRFT: Wit HrT: I 

>31^773 II 5 

ilW RitMcI I 

<3TH|cj4Pl: 71 Mlxbl' 4 T ll55r*tl T l II 6 

^tlld *JI55c*1M Plr^l'1'4 f'fTSHH, I 
711# HlfacT: ^317: II 7 

Through Mahayoga, the liberated souls identify themselves with the 
Universal soul and thus visualise themselves in every object. Hence it is also 
called Brahmayoga, the highest one. All other yogas stand no comparison to 
it. cf. K. II. 11.8-9: 

$ 4lPhl <JPii: 3^4) I 

Tlf it sr«4VlW Jf^5T II 8 

^ TTT^IrtHMWRl Pt^fr^TT 1 ! I 

7#7Fm 4PTRT 71 4FT: ^TTTTt *111: II 9 

Elsewhere K refers to PaSupatayoga (II. 11. 67) which liberates the 
paSus (souls) from the pasa (fetters of Samsara). The aspects of Yoga 
explained herein are in general agreement with the Astahga yoga of 
Patanjali. 

The other types of Yoga referred to by K are Rajayoga, Dhyana, Jiiana, 
Bhakti and Karma (the last three already referred to by the Bhagavadgita) of 
which the devotee who worships Him throuh Jiiana is declared to be the dearest 
to Him. cf. K. II. 4. 24-25 : 

sq'FPl ilt cbRKII^H I 

^15^: II 

7 # 71 %ci ftmcTTl m I 

% wft *ii PirdHKiydfd II 

Whereas the terms Dhyana, Jiiana and Bhakti mean meditation, 
knowledge (of supreme) and devotion respectively, the term karmayoga in this 
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context means the course of conduct recommended to the different varnas and 
asramas. cf. K. I. 11. 264-265 (also K. II. chs. 12-13): 

KIPB WIT in^T ft I 

% RlR^S ’ll'^SIT «h4chlfeRr: II 


cT cjufr^TTcWTl 

TBf|tT gJR^T *RB II 


The Bhag (XI. 20.6-8) describes the three yogas viz. Jiiana, Karma and 
Bhakti (referred to by the Bhagavadglta) and holds Bhaktiyoga or the path of 
devotion to be the highest. 

4Ritb4t m t^bt ^rt ^RtRbbti 


5TB ^4 ^ %rrat5BTfer ^Rbii 6 
RRuuihT 5IH4ImI BTRBTRTf cf^| 
^PiRuuiRj^Hi cb44) j i^ cbiRnin M7 
*TB)STT^t BBSTsSTjJ ^ I 
'T HiRkHtRi Rife?: II 8 


His devotees viz Ekantins who have unflinching devotion in Him, gain 
everything that the Jnanayogis and Karmayogls do through their pursuit of 
Jiiana, karma, austerites, detachment, dana and other good deeds which gain 
inclusive of heaven and liberation His devotees disdain with contempt as 
trivial compared to the everlasting devotion they value most. cf. Bhag. XI .20. 
32-35 : 

4r4>4Rt4rB^l 5TR%7BB3J *B[I 
4tfpT MM^rRrll 

Wbt ^5«BT I 


FBforf W ^ BosfcT II 
^ wt §i^t1br) bti 

cnwrfq w ^tt %^tbpt4btii 




BFnfsTCTfSBT 'HRtiR'^SBT ^ *T%cTll 


Everlasting devotion of Hari is the only blessing young Prahlada seeks 
from Him who promises to fulfil all his wishes, cf. Vi. I. 20. 18 : 
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•TTST sRFqipT I 

ctg cl^gclT WZ II 


The L (II. 55.7-18) refers to five types of Yoga viz Mantra, Sparta, 
Bhava, Abhava and Mahayoga each succeeding one being superior to the 
preceding one, Mahayoga being the most eminent, cf. 
n*nfr wfapit n 7 

d did Ml t=T^FTTT: WT: II 8 

'dMI^Ri’l H'd'd'lM: 5T#rfcT: I 
zpg ll 9 

dHW°4*d4tfd U^RSd: I 

s^Rfsfjjngrbt siRtmtter §tm%: ll 10 

tlKUIMiiy^ca) I 

gpra>lcrf|*jtfr5«ns: wfaPT: HdSlRRl: II 11 
UMTfsicT: I 

dR^'dRfalMW: <$<cH3<u|ldlcb: I 12 
Ru^l'llddd vil<|qt«4lcKvjt^HH II 13 

Rrmh m i 

'3M^ra'PT: #fiMl#BRf: II 14 
$m: 9J3: l$Tl*R: I 

SlRfeU: *WI<J|*: WRR: II 15 

FTMTdt *TTS% H^ldlM: Mcflf&l: I 
MRd: Wfailfa: d<$Rlx1d*ite II 16 
ft#: Wr WTT # djd: I 
HRW cTOT: II 17 
4l^^5bHld,l 



The worship of Visnu by means of meditation upon Him as seated 
on the throne situated in the heart-lotus is termed as Dhyanayoga by Ag. 
(374. 12-13). 
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IF# FP %9TcRII 
f Ag.374.12-13 


The $ (Vayaviyasamhita, Uttarabhaga 37. 8-11) mentions the same 
fivefold division of Yoga referred to by L (cf. supra), defines them and explains 
them as follows : 

q#frnfe#i 351551:11 8 


WFfrl: || 9 


'SHTFcT#: W\: II 10 

f$l=lWHM<4')4>l4l T ^lcl Pl<>mRj«b: I 



i.e. The concentration of the mind free form disturbances on the expressed 
meaning of the mantra by one who is in constant practice of mantra is called 
Mantrayoga. The same practice coupled with the performance of Pranayama 
is called SparSayoga. The practice of the above without the accompaniment of 
mantra is Bhavayoga. When the Universe with all its parts is meditated upon 
it is called Abhavayoga, for in that process the existent object does not come 
into view. When the nature of Siva alone is contemplated upon without any 
conditioning factor and the mind becomes imbued with Siva, it is called 


Mahay oga. 


The three paths of Jnana, Bhakti and Karma referred to by the 
Bhagavadgita and Bhag (cf. supra) are also described by N (I. 33. 27-33) as 
follows : 

sTFTF'ST MlgfcMltffa'debi: I 

WFT ## ^ #>: ## 5TOTII 27 
W fafotllisft&JMM: fclT: I 
51FT II 28 

<3T5T=T: 9# SFlf I 

ST33JT w tcT # W^lfcT II 29 
^#3 #3 ##fcl ft# I 
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tor ife: HR9I^T gf^T: II 30 

HPT MlgfcHIM 4tf*Ri ^TcRT II 

feftol: vtm: II 31 

lsbdl4)'i f=HT ^TT UPPM 1 f^lld I 
■Is^l4^KdWWI^fcOT! f^P^RTlI 32 

PlfcRT ^ tT^rg ^rfrfKT: II 33 

i.e. liberation is attained by Jnana which latter is rooted in Bhakti. Bhakti 
intensifies by holy acts such as dana (gifts), different types of sacrifices, 
pilgrimage etc performed by those following the conduct prescribed by the 
varna and aSrama; such acts performed in thousands of lives lead to 
devotion to Hari; even a little devotion blossoms into highest everlasting 
righteousness; all sins get destroyed by supreme faith; with the destruction 
of all sins the intellect of the Yogi becomes clear. That very intellect called as 
Jnana by the seers leads to liberation. Yoga is twofold viz Karma and Jnana. 
Jnanayoga does not become fruitful without Karmayoga. Hence one who is 
steeped in Kriyayoga should with faith worship Hari in the person of a twice 
bom. Earth, Fire, Sun, Water, Metal, Heart or a painting which are forms of 
Kesava. 

Kriyayoga and Karmayoga are also explained by N (1.33.42-44) in the 
following terms : 

WIT ^T: I 

Widfd feqptol: * II 42 
•IKWui Wflft 

pWcf f^rsnj gpfcM tfsp) II43 
OTciiyifefttor 3 ^m«|c|uii[4^t: i 

f^rrofr: Rbdi4)j| 11 44 

i.e If a person interested in the welfare of all, devoutly worships the Lord of 
gods by thought, word and deed, it is called Kriyayoga. A person, who by means 
of hymns, etc. eulogises Visnu, Narayana the source of the Universe or Hari 
who is the immanent soul of all, he is called a Karmayogin. The worship of 
Visnu by means of offering of flowers, etc, observance of fasts, etc as well as 
listening to Puranas, etc is called Kriyayoga. 
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All the above activities are covered by Patanjali’s definition of 
Kriyayoga cf. 

wrei^ src#Tsip#r f^rraW: n ys.ii.i. 

The Sk (Nagarakhanda 262. 26-30) explains the terms Dhyanayoga, 
Karmayoga and Jiianayoga with a slightly varied connotation. Though it calls 
Dhyana (meditation) as Dhyanayoga as in Ag (quoted above), it defines 
Karmayoga as that Yoga constituted of Japa and Dhyana. Dhyana is of two 
types, viz savalamba and nikhilalamba. The former is constituted of 
concentration of mind on an object or idol (murta) whereas the latter is devoid 
of any object. It is concentration on the void or formless one and is associated 
with Jiianayoga. cf. 

SHJFRfrfT ^u^cblilHUy: || 26 

wrrer sret ’refer rere?n i 
B9re: II 27 

re#r wf srsnjdf sjfr: I 

regret n 29 

fMPfr siMt»l<h ctolRfo: I 

^Rpfere Pf: P5TII 30 

Yoga the means to salvation 

The Mar (36.2-3) traces the origin of duhkha (pain) to association of the 
egoistic mind with the objects of sense and also advises that one who is desirous 
of salvation must at the very outset arrest this association, cf. 

'HHcqi«Tb3d«l*tll 

rTFTWT sra#T 33§: PPPpR: I 

The source of pain is the notion of ‘mine’ whereas ‘non-mine’ brings 
relief (from pain) cf. 

Vtfcr TJj* 3:WT *T H fopT: I 

The same view is echoed by G (I. Acarakanda 226. 2a) : 

pirfrr 5:Wre P P^rfrT Pl^^l 

In the absence of this association, the ego would be destroyed. Non¬ 
egoism would lead to happiness. But it is vairagya (detachment) that brings into 
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view the drawbacks (of association). Detachment sprouts up from knowledge; 
knowledge precedes detachment, cf. Mar. 36.4 : 


■f(3T%4 

SlHI^cJ 4 ftPT I 


It is this same association (identification) that is mentioned by Patanjali 
in the following sutra : 

II YS.II.17. 

Patanjali mentions Avidya (want of true knowledge) as the cause of this 
association and also prescribes ‘vivekakhyati’ (proper discrimination or 
discriminatory knowledge) as the only means to destroy it. cf. YS. II. 26: 


For Patanjali’s ‘Vivekakhyati’ the term used by Maris ‘Samyagjnana’ i.e. 
true or proper knowledge cf. Mar. 36.2 : 

*iitbdlhlTl«IT 4PT: II 

i .e. Y oga is the means of salvation and yoga is accomplished by means of proper 
knowledge. In the words of Mar, a yogi’s removal of ignorance by the attainment 
of knowledge is ‘mukti’ (salvation); it is union with Brahma and dissociation 
from the qualities of nature cf. Mar 36.1 : 


4T *iRb^u|l II 


G (I. Acarakanda 226.9) repeats the above verse with a little alteration: 
4T ^rfisSetfun tcJ44%f4 II 


In Vi. (1.17.69) Prahlada in his exhortation to the daityas observes “44 
g:H44 uFFT” i.e. the world is full of misery. This sounds in tune with the 
words 44 of Patanjali (YS II. 15). 


The Vi (I. 19. 40) further points out that the cause of this misery is 
mistaking ‘avidya’ (want of true knowledge) for Vidya i.e. true knowledge on 
account of one’s ajnana (ignorance) cf. Vi. I. 19. 40 : 
fayisfe^wiHsiHiTird stfjcNI 
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Believing wrong perception to be fact is the basis of avidya as defined 
by Patanjali YS. II. 5 : 

i.e. the wrong perception of the eternal, pure, delightful and atman in what is 
impermanent, unclean, miserable and non-atman is avidya i.e. wrong 
knowledge. 


Describing the nature of Avidya, Vi (VI.7. ll=Ag. 379.15-16=N.1.46. 
86b-87a) states that the notion of Atman in what is Anatman (non-soul), the 
notion of mine in what is not one’s own is the dichotomous nature of avidya, 
the seed and source of the tree of samsara i.e. metempsychosis or cycle of birth 
and death, cf. 



fWrFT II 


The Atman, according to Vi (Vi. 7. 22, 24=Ag. 379. 19-20, 21-22) is 
constituted of pure bliss; he is one without any blemish and is of the nature of 
perfect knowledge. The traits such as misery, wrong knowledge, etc are those 
which belong to Prakrti and not to Atman. The Atman on account of its 
association with Prakrti gets defiled by the ego and assumes the attributes of 
Prakrti (cf. Mar. 35.6; 36. 2-3 quoted above). But when free from them, he is 
the imperishable, cf. Vi.VI. 7. 22,24 = Ag. 379. 19-20 and 21-22 : 

M,c|IiJHlrHl 5lMH4)5W: I 
JWTOT SFlf 3 « II 
rTSlTrRT H^WIIc^MMlfc 'jfacl: I 
*T3i% % tero: li 

K supports the view of Vi, (Ag and N quoted above) in as much as it 
holds the erroneous notion of non-atman to be atman is the source of misery, 
cf. K. II. 2. 20 : 

It further adds (K. II. 2.14b-15a) that the notion that ‘I am the doer, glad, 
miserable, lean or fat’ is attributed by the people to the soul because of the ego. 
OTf cftfT: I 
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Ajnana (wrong knowledge or want of perfect knowledge) is the root 
cause of Samsara (metempsychosis) of all embodied beings. The ignorance and 
erroneous notion is associated with Prakrti only. Because of this non¬ 
discrimination of ahaiikara (ego) the self-luminous soul who is the supreme 
Purusa, considers himself to be the doer cf. K. II. 2. 16b-18a : 

% tm: y&RHl^ll 16b 
3T5lRT^T2H?rFT dH SfftPFRPTl 
Plo4lfcn: T7: II 17 

'3l^chi<ifqc|cb'i chTl^fnld H^lr) I 

The Vi,N and Ag explain as to how the beings are ensnared in the vicious 
circle of samsara. According to Vi (VI. 7. 12,16 and 19), the embodied soul 
in the body constituted of the five elements and covered by the vasana of the 
deeds of the previous birth firmly believes in the notions of ‘I’ and ‘mine’; as 
such he gets bound by all the deeds done for the comfort of the body and 
undergoes misery during numerous rebirths, cf. 

^ ^cl: I 

art f^Mcl^ll Vi.VI.7.12(=Ag.379.16-17) 

^ dcqRHlI Vi. VI.7.16(=Ag.379.18-19) 

sFJpTl 

SPUdlS# WTT^jjf3?T: || Vi.VI.7.19 

The N (I. 33.3-5) raises the query as to how the embodied beings who, 
wittingly or unwittingly, continue to do actions (auspicious and inauspicious) 
and reap the fruit thereof can destroy their Karma. The beings become 
embodied as a result of their actions (in the previous birth); Desire binds them 
and leads them to lobha (greed); lobha results in krodha (anger); because of 
anger they lose righteousness and discernment; lack of discernment leads 
them again to do sinful acts. cf. 

snftrfa: i 

Xf TTT9T: c&ri II 

cB^uiT ^ cfiFPT sTSZJcT I 

cbHI^'^lTpPJcT: II 





28 


Yoga Doctrines in Mahapuranas 


{fifaTK WIsSpt'fTSlI'Htd'lJ 1 !: I 

S^T: *n4 cfj^fcf ^ II 

B (129. 7) also holds Karma to be the cause of bondage of the beings; 
learning or right knowledge brings liberation. The Yatis who are blessed with 
the right vision, hence do not do any karma, cf. 

d<rHl^)4 *T II 

Pleasure and pain, existence and non-existence are the fruits that one 
reaps from one’s own actions. But by learning or right knowledge one attains 
that after reaching where one does not regret, reaching where one escapes 
death, existence, dimunition and growth, cf. B. 129. 11-12 : 
cpfarr i 

ftlFTT T Tc^TT *T sfrafcf 11 

m ’T^IT *T fSTOt m W *T 'jTRTrT I 

*t sfaft m m ^ ^ ^ ll 

The K (II. 11. 80) contains the promise of the Lord that even a person 
who is constantly doing all actions would with His grace gain that supreme 
place which is permanent, provided he is devoted to Him. cf. 
jcfofr h^kwji; i 
H dKKKdlHlfa 9TTSRT WTlI 


The Vi (VI. 7.25) emphatically states that there is nothing other than (the 
path of) Yoga for the eradication of the Klesas. cf. 

#$THT ^ Wi ^PlK^d II 


The Klesas are enumerated by Patanjali as 

i .e. Ignorance, egoism, affection, repugnance,and fear of death are the afflictions 
or causes of misery. 


The K (II. 7. 29) also names the Klesas which are termed as the pasas 
(fetters) by which He binds the pasus (individual souls), cf. 
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Vi (VI. 7. 28-29) concludes that it is mind alone which is the cause of 
bondage and liberation. When addicted to the sense objects it is the cause of 
bondage; when devoid of contact with sense-objects it brings liberation. A wise 
man endowed with discrimination should withdraw the mind from the sense- 
objects and meditate upon Brahman, the supreme Isvara for salvation, cf. 
Vi VI. 7. 28-29 (=N. I. 47. 4-5): 

*PT TTcf H^wnuii cFJRUT I 

<pvpt fasraraft *pt: ii 

fafTPTTPTT "*-pfT gft: I 
sf^PJcT II 


The mind which is specially moulded by self-effort must be enjoined to 
Brahman which union with Brahman is called Yoga cf. Vi. VI. 7. 31 (=N. I. 
47.7): 


fafWT *TT JpMcT: I 
sfSrfnr II 


The N (I. 33. 55b) terms Yoga as pure knowledge leading to 
liberation cf. 

HPT % II 


How Yoga and Jnana are inter-related is explained by K. II. 11. 2-3: 

tflMllH^fd WTHRTl 


'JlNcI HPT 

HPT HPTTHPT: Wlrfo I 
^ft*IHP#T*pT*T JRMcT II 


i.e. The fire of Yoga instantly bums the cage of sin that surrounds a man. 
Knowledge appears and directly leads to Nirvana i.e. emancipation. From 
Yoga is knowledge obtained and Yoga commences through knowledge. 
With a person endowed with Yoga and Jnana, Siva is pleased. 
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Whereas it is knowledge which brings liberation, this knowledge is 
acquired by the practice of Yoga. cf. N. I. 33. 31 : 


Nothing remains non-accomplishable to a person endowed with Yoga 
and Jhana. cf. K. II. 2. 41b : 

4l45lHlfa^TtVW II 


From what has been discussed above it can be inferred that the term 
‘Yoga’ stands for a system of self-discipline or self-improvement - physical as 
well as spiritual- the continued practice of which leads one to self-realization, 
moksa, nirvana, kaivalya or salvation. 


Yogi Defined 

One who practises yoga is a yogi. An aspirant who having pursued this 
discipline of self-effort achieves that special mental state is called a Yogi. 
Depending upon the stage of development that the aspirant has achieved in his 
pursuit, he is known by two different terms : An aspirant who after having 
regularly practised the preliminary observances and restraints succeeds in 
dhyana (contemplation) is called a ‘yogayuk’ i.e. one who yokes or connects 
(the mind to the object of meditation). The other one is a Yogl who has succeeded 
in samadhi or concentration of the mind and realized the unity with Brahman. 
The former i.e. Yogayuk can be identified on account of the antarayas 
(distractions) which visit his mind. He (who has just commenced to yoke the 
mind) can get salvation by continuous practice of yoga during innumerable 
lives. The latter i .e. Yogl (who has through samadhi succeeded in the realization 
of Brahman) having burnt the entire accumulated karma by the fire of Yoga, 
obtains salvation before long in that very life. cf. Vi. VI. 7.31-35 (=N. I. 47. 
7-11). 

’3tlcHM4Hyi^$TT fqfWT I 

3FTT sTSlftT ^ || 31 


f II32 

■iilqgcb wi I 

q? sieu)MtfRwmi 33 
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19^ ^fRq tTHyq | 
yjm - . ^rra% II 34 

_' 'JI'hPi I 

SfWtfo #1iRH^y^^steT II 35 



The G (I. Acarakanda 49. 14-19) presents a different classification of 
Yogi as follows: A mendicant who with a desire to advance,regularly practises 
Yoga with senses under control and aspires for real knowledge is a Paramesthika; 
a Yogi who absorbed in the Atman is always contented and well-equipped with 
self-restraint is called a Bhiksu; begging for alms, self-study, vow of silence, 
austerity, especially contemplation, (true) knowledge and indifference to 
worldly affairs- these constitute the conduct of a Bhiksu. A Paramesthika can 
be any of the three types viz Jnanasamnyasin, Vedasamnyasin or 
Karmasamnyasin. A yogi (Bhiksu) also can be any of the three types viz 
Bhautika, Ksatra or AntyaSrami characterised by the three bhavanas viz. 
bhautika, aksara and parameSvari. cf. 

fTHFJ cfift fog: sfazj?) qrfofelS: II 14 

xl ^ fog^ZR) II 15 

gel ^ aJFT fasfacT: I 

tr fTRcRTfo fog^j *RT: II 16 

Tufofecjj; II 17 

rf fofosft ftfT ^rfrTcfi: m xrq ^ | 

zfopjfo II 18 

WTT ^FRT ^ c3$TT»7TcHT I 

rtlfoRT *IT=RT II 19 


Proper Time and Place for Yoga practice 

Almost all the Major Purana texts dealing with Yoga lay down strict 
rules regarding the time and place for practice of Yoga. For, Yoga practised at 
an improper time and place does not succeed, cf. Va. 1.11.32 (=K. II. 11.47a 
=L. I. 8. 78) : 
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The Mar (36.46b-50a) prohibits practice of Yoga when the aspirant is 
physically unfit, extremely tired,hungry or in mental agitation. Extreme climatic 
conditions of cold, heat and wind are unfit for its practice. A noisy place, a place 
adjacent to fire or water, a cow-pen, cross-roads, a heap of dry leaves, riverside, 
crematorium, monastery, a region which instils fear, near a well or anthill are 
prohibited for the practice, cf. 

di£*tid: omgx^id'i: II46 

dj J T) RlsS4?5Hl<4d: I 
1 ^ -llPl^lcHcb II 47 

*1^3^ l^lcT WlMddK: I 

II 48 

wr =fl II 49 

dt^5ll ^IT^TRT I 


The Va (I. 11. 32-34a) has similar views, cf. 
'3F*r«n£r ^ etrsfa gwriWr ctstt i 

«IT 'jMmW II 32 

wft ^rsfr I 

3591^ rT*TT W W*55«M: II 33 

»T ^ «=iii3?^dd: I 


The K (II. 11.47b-48) and L (1-8. 79-80b) repeat the first three lines of 
Va (above) almost verbatim and substitute the last two lines above with the 
following, cf. K. H. 11.49 (=L. I. 8.80b-81a) : 


'3T$j^r ^disbi^ I 

err 


Thus the K and L add inauspicious spots, haunts of the wicked and 
region infested by mosquitoes in the prohibited list. A sick body and a worried 
mind also are not proper for Yoga practice. 


The B (127. 7-9) also contain similar rules as to the time and 
circumstances in which practice of Yoga is forbidden, cf. 

* «iitud: 
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^ *kr folk tflk ^ enk ^ i 
•T Ilk *T W $M ^ *T kw) ^iPldldfo || 7 
H9tk 1 ^5IW^r xigfo) I 

9^9TPT ^ ^T TOkstfoiftsfr II 8 
^ fk ^ ^1 ^4fo wr I 
^ ^Muffo k fot gsfaf cfjfifoTII 9 

All the factors mentioned by B are already dealt with by the Mar, Va and 
K quoted above. 

The § (Vayaviyasamhita, Uttarabhaga 38. 48b-51a) also advises us 
regarding the places forbidden for Yoga practice, cf. 

^F^TFRTTS'r 3R5!*m§t 9JwMfol5ft ell II48 
^9TR9 I*|c|tH I 

^ «r ^ g'Jni^ ii 49 

9^911^ 5c4=iv41cb dspk | 

n<JlH«wiji*piii 3ft T«TRftsft n 50 


The last line above includes two additional factors which render the 
place unfit for Yoga practice viz anista (undersirable) and nindita (despicable 
or censured). The Sk (Kagikhanda, 41. 65-68) is more explicit about these 
types, cf. 


•T *T %rrfrnpTtwrI: | 

•T ^9FT9T^l=h>l ^ ^ ^ rR?ft || 65 


^ifrltjkl: fonjara^lfor: I 

Rwidl 3 k gsfo 4 kfoni 68 


Regions defiled by hair, ashes, chaff, coal, bones, etc affected by foul 
smell and thickly populated ones (verse 66 above) are probably the ones hinted 
as ani?ta and nindita by $ quoted above. 
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Extreme thirst, hunger, fatigue of travel and anxiety (verse 68) are 
already dealt with by earlier texts. The additional factor specified herein is the 
disorders arising from obstruction of urine and stools although the term 
‘dehabadha’ used by K (II. 11. 49) should cover this ailment as well. 

The $ (Vayaviyasamhita, Uttarabhaga 38. 5lb-52) specifies some 
more physical disorders such as indigestion, acidity, belching, vomiting and 
dysentery afflicted by which one should not practise Yoga. cf. 

1 ^ f^pifocT II 51b 
uyfalfaw} cU II 

•T ^JifdRt'digiftffll II 52 

The $ (Vayaviyasamhita, Uttarabhaga 38. 53a) introduces one more 
factor which is incompatible for practice of Yoga. For, it prohibits a disciple 
from practising Yoga while he is occupied with any affair of his 
teacher, cf. 


Time and Place recommended 

Every Purana text recommends clean surroundings for the practice of 
Yoga. The K (II. 11. 50-51) recommends the time and place fit for the 
performance of Yoga. cf. 

WR 3 1 

TCIi^ ^=ldl4d} ?WT II 

gsftr flddMkHM wm: II 

i.e. Yoga is to be practised in well-sequestered places and clean spots like 
mountain caves, river banks and holy spots like temples or a solitary and pleasing 
room at home and not haunted by any beast. 

The B (127.13) recommends a hidden and lovely hermitage, a noiseless 
mountain free from danger, a vacant dwelling in a clean but attractive place or 
a temple in secluded surroundings for the practice of Yoga. cf. 

f'Pt*) 'Ft I 

^"4 Mil} ?Jeft TFt ^eRn^t II 
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Similarly, it recommends the specific time also for its performance as 
the former and latter parts of the night, fore-noon and mid-noon. cf. B. (127. 
14,20): 

PiriRw II 14 


gsfar BtTti 3^tfmii 20 


The $ (Vayaviyasamhita, Uttarabhaga 38.46-48a) observes that the time 
and place should be auspicious; the place could be a temple of Siva, a secluded 
spot free from noise, beasts and danger, a well-plastered and cordial place 
fragrant with sandal and incense, with the floor bestrewn with blossoms of 
flowers (shed by trees), beautiful with pavilions and well supplied with kusa, 
flowers, fuel, water, fruits and (succulent) roots in plenty cf. 


w^ni^nfBcf I 

gffigumHieiSluf fcwHifcfaRifacI n 47 


The Sk (Kasikhanda 41. 67) recommends a spot free from all danger 
which is soothing to sense-organs, giving rise to tranquillity of mind and pleasing 
on account of the garlands and incense, cf. 


*FT: 



II 


Thus the Yoga texts enjoin the aspirant to choose an auspicious hour and 
a secluded tranquil spot free from insects, beasts and danger, pleasing to the 
senses and made attractive with the fragrance of flowers, sandal and incense 
wherein he should practise Yoga only when he is free from all physical 
disorders, mental agitation or weariness ensuing from travel. 

The Puranas also sound a warning that one who practises Yoga in utter 
disregard of these rules would surely contract various physical disorders. The 
disorders mentioned by the Mar (36.50b-53a), Va (I - 11.35-36) and B (127. 
10-11) are Jadatva (slothfulness), badhiratva (deafness), mukatva (dumbness). 
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andhatva (blindness), smrtilopa (failure or loss of memory), jara (decrepitude) 
and jvara (fever) besides ajnana (ignorance, wrong knowledge or want of true 
knowledge) cf. 


C?|fc||}dmi<tc4 % II 

sriM ^IT: W&telH^RlT II 


(1^WtK51M<J|Rr: I Mar.36.51b-53a 
iidK^iRdRi^r srcrcrat %i 
riw Mc^Ptl f^tHchKcbl: II 
vjisrq ^ ^)Td I 

^ II Va. 1.11.35-36 
% 9l l ^dHH I lcH % I 

rlW ^ cfclT RlHcbKebl: II 

«#l4 R^TT #T: ^rl^cbrdH'tRn I 
S5RST RFfit II B.127.10-11 


The Mar and Va also prescribe Yoga therapy for the above disorders 
(Mar. 36. 54-61; Va. I. 11. 39-57). cf. Curative Dharanas, p. 135 ff. 

Aspects of Yoga 

The YS (II. 29) names the eight angas (steps or aspects) of Yoga as Yama 
(restraints), Niyama (observances), Asana (body posture), Pranayama (control 
of vital airs), Pratyahara (withdrawal of sense-organs), Dharana (fixation of 
mind), Dhyana (contemplation) and Samadhi (concentration), cf. 



But two of the earliest Major Puranas viz. Mar and Va strike a different 
note. The Va. (1.10.64) calls it MaheSvara Yoga and adds that (Va. 1.10.65; 
I. 10. 70-71) the Yoga is constituted of five Dharmas (aspects) declared by 
MaheSvara or Rudra; they are Pranayama, Dhyana, Pratyahara, Dharana and 
Smarana (thought), cf. 

qwit: gM 3 0{j4l£dl: I Va.1.10.65 

RtrPvT: : (Rlddl: I 
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cTT^ ffqfa II 

Hl*J|WIMW«IT «1R 3R?HfRtS«I SIROITI 

^TSlFPT Wl4: Rc^f^dl : II Vi. I.10.70-71. 

The Mar (ch -36) also names Pranayama, Dharana, Pratyahara, Dhyana 
and Yoga as the means to conquer the Atman which is difficult to be subdued. 
It must be noted that both these texts viz Mar and Va do not mention Yama and 
Niyama while enumerating the angas of Yoga, though they are mentioned by 
Patanjali as the first two angas of Yoga. This does not mean that the Yamas and 
Niyamas have no place in the Yoga described by Mar and Va. The Yamas and 
Niyamas are basic to all Yogis (excepting perhaps the Tantrikas) and as such 
are included by the two texts among the principles of conduct (Yogacarya- Mar 
ch. 38; Saucacaralaksanam - Va. I. ch. 16) that should guide a Yogi. The third 
anga viz asana is dealt with by these two texts before they proceed to explain 
‘Pranayama.’ 

The Vi (VI. ch. 7), K, L, Bhag, G , Ag, N, Sk (MaheSvara and 
Vaisnava Khandas) and S (on one occasion) subscribe to the astanga concept 
of Yoga. 

The K (II. 11.11) names all the eight angas of Yoga, mentioned by 
Patanjali, but not in the same order, cf. 

MIU||qmw*JT «IH Wl I 

BBifasr zptr fwr otisr^ii 

L (1.8.7b-9) states that there are eight means to success and names the 
eight angas mentioned by Patanjali in the same sequence, cf. 

TO M fSiMr toTOUT I 
STtxf> HNITOPTCcRT: ^ II 
STc^K: f WT ^IM:WI 

«ih yqiRi^iw. FJcT: II 

The Bhag. (III. 28. 4-6) though does not name Yama and Niyama, 
deals with the constituents of Yama and Niyama in the first two lines and 
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thereafter names the remaining angas of Yoga in the succeeding four 
lines, cf. 

WOT: #4 WFR: 9T%: I 


WTT y|Uiq|<U|H I 



RTRH ?r«nSSt*H: II -Bhag.III.28.4-6. 


G (I. Acarakanda 49.30) holds that the knowledge of astanga leads one 
to Mukti i.e. salvation. c.f. 



It also names (I. Acarakanda 44.9b-l la) all the eight angas of Yoga. cf. 
3|Ri«|fe4H: 3?R>: FJtT: II 9 

3TTCH M-ilcbl^Tb H|U|WIH'l I 

Mc4lf*K) Szn^^Rf^FT^II 10 

*rit^frl^<u|l WIcWHlfasJeUfol | 


Ag (372.1a) explains astanga yoga as means to liberation from the woes 
of samsara. cf. 



N(I. 33. 72-74a) states that a Yogi shall destroy his ignorance or 
wrong knowledge by means of Yoga which is accomplished through its 
eight aspects. It also names the eight angas as referred to by Patanjali, and 
in the same sequence, cf. 

OT 5 TH TOfltefrft ^RutIM I 
aneft: 41 ’RdlPl II 72 

wsr forolta amHift *r *rcR 1 

MluildlH: STRICT rf II 73 

wfasr gftste *raraRgi 


The Sk contains three different accounts of Yoga in its three Khandas 
viz. MaheSvara, Vaisnava and Ka&i. The first two accounts viz that of 
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MaheSvarakhanda (Kaumarika 55. llb-13a) and the Vaisnavakhanda 
(Vasudevamahatmya 30.9-10) do not differ in any way with Pataiijali’s 
enumeration of the angas, their names and sequence, cf. 
d^iMHcbrtui ^FT: II 11 

Slcmflft STRUTT ^ S&T ^ WH^II 12 

Sk.MaheSvarakhanda,Kaumarika.55.1 lb-13a 

3itxii J l4)MWIWir«: Wi: W: II9 

*mr fWTT sWdRHI^*idH: I 
Mdll£l<) WI ^ *ZJTWT ^ 13WTI 
ifRRT ^'IWI^ui % || 10 

Sk. Vaisnavakhanda,Vasudevamahatmya,30.9-10. 

The § (VayaviyasamhitS, Uttarabhaga 37. 14b-15) also subscribes to 
the astanga concept of Yoga expounded by Patanjali and does in no way 
differ from him in the names of the eight angas in their sequence, cf. 

*mr thrift wRd<w<y fRircH^ll 14 
nwITUFT: McKIgld tzjFlfo ^ I 
*IHlfaRIcl 4l4I^Mtxil^TblPl II15 

Both the above texts viz Sk and § after having thus subscribed to the 
astahga view of Yoga, also include the sadanga concept of Yoga i.e. the Yoga 
of six aspects which omit Yama and Niyama. This perhaps is an account of the 
Yoga practised by the Tantrikas. 

Thus S (Vayavlyasaiiihita, Uttarabhaga 37.16-18b) states that Asana, 
Pranasamrodha, Pratyahara, Dharana, Dhyana and Samadhi are the six angas 
of Yoga and also adds that their special characteristics have been declared in 
Sivagastra, Sivagamas especially the Kamika, YogaSastra and a few of the 
Puranas cf. 

«3?RFt SRRTfRl: SRqi$l<l5«T STRAIT I 
szjft ymfyqf’iy ynwd: II16 
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^41RdH i 

ii 17 

cTSIT J^luNft Xf | 

The Sk (KaSlkhanda 41.58-59) advises that anila i.e. Prana or the vital 
airs must be regulated at the very outset for stabilizing the mind, Sadanga Yoga 
being its means. The six angas named are (the same as mentioned by § above) 
Asana, Pranasamrodha, Pratyahara, Dharana, Dhyana and Samadhi. cf. 

Rrifi i 
ERjfsRteFTRlfa WT 
-3TRRT JI|UKi(l«T: SIROTT I 

KJFT WlRRrflft ijpllffa ^crfnT ^11 

The distinguishing features of the Sadanga Yoga which is mentioned by 
Sk and £ and the special significance it holds to a Yogi or a devotee of Siva 
are explained in the concluding part of the chapter on Samadhi (ch. IX). 

□□ 




CHAPTER II 


YAMAS (RESTRAINTS) 


Yamas (restraints) and Niyamas (observances) are the two sets of 
principles of conduct which a Yogi should practise in his daily life. 


According to AmarakoSa (Kanda II- Brahmavarga) Yamas and Niyamas 
are the obligatory andnon-obligatory actions respectively cf. 

WT: I 

frog *T ^ 


i.e. Yamas are obligatory actions depending upon the body as the means 
for being carried out, whereas Niyamas are acts which are not obligatory and 
which depend upon external aids for their performance. 


Yama and Niyama are two ahgas (aspects) which lead Patanjali’s 
enumeration (YS. II. 29 cf. Aspects of Yoga, supra p. 36) of the eight ahgas. 
Further Patanjali uses the terms ‘Yama’ and ‘Niyama’ in a technical sense and 
difines them as follows: 


31^WWsi$1 Mftil£1 W. II YS.11.30 

ftW: II YS.11.32 


i.e. Ahimsa (non-injury), Satya (truth), Asteya (non-stealing), 
Brahmacarya (celibacy) and Aparigraha(non-acceptance) are the restraints. 


Sauca (cleanliness), Santosa (contentment), Tapas (austerities), 
Svadhyaya (self-study) and ISvarapranidhana (surrender to God) are the 
observances. 


Th BDS (II.10.18.2) uses the two terms ‘mahavrata’ (great vow) and 
‘upavrata’ (lesser vow) for the terms Yama and Niyama respectively and also 
mentions the five vows cf. 

I H^lsIdliiMsIdlPl ^ I 

cT5f H^IslrTRIM^ | ^ OTT fc^T I 


TZa^Lcii c^Lc/tii^L 
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i.e. There are two types of Vratas of a Bhiksu (Yogi) viz. (i) Greater 
vows and (ii) Lesser vows. The Greater vows are Ahimsa, Satya, Astainya (i.e. 
asteya or non-stealing), Maithunavarjnam (i.e. Brahmacarya or abstinence) 
and Tyaga (abandonment of all possessions). 

According to Patanjali (YS. II. 31) the Yamas become Mahavratas 
(absolute vows) only in the case of a Yogicf. 

^Tlfrl%9lcbl^«WH5)fe5fT: H^lsIdH I 


Manu seems to have had knowledge of Yamas and Niyamas in their 
technical sense. Moreover Manu holds Yamas to be more important than the 
Niyamas. cf. Manu IV. 204: 

^ ftcq- fwiPT f«r. i 

Mdo4$dfufi WTII 

i.e. A wise man should constantly practise the Yamas, not so the 
Niyamas. He who always follows the Niyamas ignoring the Yamas, thereby 
causes his own downfall. 


Here Manu seems to follow BDS in his classification of Mahavratas 
and Upavratas, who is also followed by Patanjali. 


Among the Major Puranas, the Mar (38.16) and the Va (1.16.17) use the 
term ‘vrata’ [There is also one lone instance in Va. 1.18.6, where both the terms 
‘Mahavrata’ and ‘Upavrata’ are used in the sense of Yama and Niyama 
respectively] instead of Yama and enumerate the Vratas as follows : 

sfcnf'T TSJ t II Mar. 38.16 

arcfci wsratf ^ arat wift ^ i 

sRTlfa II Va.1.16.17 


i.e. Asteya (non-stealing), Brahmacarya (celibacy), Tyaga (renuncia¬ 
tion), Alobha (absence of greed) and Ahimsa (non-injury) are the five vows 
to be observed by the Bhiksus. Thus the Mar and Va differ from Patanjali 
not only (i) in the use of the term ‘vrata’ instead of ‘Yama’ used by Patanjali 
but also (ii) in dropping ‘satya’ from among the five ‘vratas’/ yamas (iii) in 
introducing ‘alobha’ instead among the five and also (iv) in substituting the 
terms ‘aparigraha’ (of the Yamas of Patanjali) by the term ‘tyaga’. Whereas 
Patanjali’s ‘aparigraha’ means only ‘non acceptance,’ ‘tyaga’ means 


72a?LCLA£ c^Lc/tii^L 
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abandonment of ail possessions. Mar and Va s eem to have borrowed the terms 
‘vrata’ and ‘tyaga’ from BDS though they have dropped ‘satya’ which is 
included in the ‘vratas’ of BDS; similarly, the term ‘alobha’ meaning ‘non- 
covetousness’ which is newly introduced by these two texts is mentioned 
neither by Baudhayana nor by Patanjali. Still Baudhayana, Pataiijali, Mar and 
Va have a common factor in as much as the performance of these Yamas/ 
Vratas is more mental than physical. 

Almost all the remaining Major Puranas concur with Patanjali’s 
terminology and enumeration of the Yamas which are five in number, cf. Vi. 
VI.7.36 (=N.1.47.12), Vi .VI .7.38 (=N.1.47.14); K. II. 11.13, L .1. 8.10-11; 
P. Patalakhanda 84.42b-43a; G. I. Acarakanda49.30-31 and 226.12; Ag. 372. 
2-3; N.I.34.20; Sk. MaheSvarakhanda, Kaumarika55.14b 15a, Vaisnava- 
khanda,Vasudevamahatmya 30.11; 3..Vayaviyasamhita Uttarabhaga 37.18 
etc. cf. 

RiSfiN) RH’II Vi.VI.7.36(=N.I.47.12). 

*RT: WRtT: tef4rrT?|f^T K.II. 11.13 

Thus according to K the Yamas cleanse or purify the mind. 

The L takes Yamas to be additional constraints in the austerities and 
considers them basic to the Niyamas cf.L.I.8.10-11: 

5T8R1 cRT: II 

si?y^IqRii| i 

RrHWISR t ^ *R tR ^ *T9R: II 

P (Patalakhanda 84.42b-43a) calls them mental vows which please the 
Lord(Hari)cf. 

3lftR SRHfclq sISHqfqRu^ I 

*RT: RRT: ... II G.Acarakanda226.12 

*RT: TO Rrtf ... || Ag.372.2-3 


TZa^Lcii 
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'3Tf|^T 7Tc447rT4 1T?ra^hf7TTft II 
tft T3T 44T: JTtrbT: *^4l4ft I 

Sk. MaheSvarakhaijda, Kaumarika; 55 14 b-15a 

d*lI3«W$M4«c4lfcl4l4Ril3l: 

xft T3T 44T: Hm: ^TSFfniT: 44t4W: I 

Sk. Vaisnavakhanda, Vasudevamahatmya, 30.11 

erft^T yr4H^4 srsnarafaftnf: l 

44 fctJcXT^ yfiR: 4cll4444lqd - . II 5.Vay avly asamhitaUttarabhaga37.18. 

N. (1.34.20) also names only five Yamas by following which the Lord is 
pleased, cf. 

ei<ft 474 i>zft vjjTRrt 4 ft: n 

Patanjali and a majority of Puranas mention only five Yamas (and five 
Niyamas).cf. 

tft 44T74ft44T: 43543* g ctflRftl: I Vi.VI.7.38(=N.I.47.14) 

441: 4«f e^rffTTraT ... I G.I.Acarakanda49.30 
44T: 4^T«T ft44T: ... | G.I.Acarakanda.226.12b 

tft 435 441: Mlmi ... I Sk.MaheSvarakanda and Vaisnavakanda quoted above 
44T: 4«T 4pTT f44 ... I Ag.372.2-3 

ButN elsewhere names seven Yamas, the additional two being akrodha 
(absence of anger) and anasuya(non-jealousy).cf.N.1.33.75: 
srffTTT 4c44^4 sl<t|44NRilifl I 
^4^4^41 4 ftrbT 7T&441 44T: II 

TheYY, VS and some of the Yogopanisads mention Yamas which are 
ten in number (cf. p. 57). 

The Bhag (XI. 19.33) raises this number to twelve and names twelve 
Yamas and twelve Niyamas which is a later trend. cf.Bhag.XI. 19.33-35a: 
^R4l4r44^4M4^ $R7T354:1 
0TTftl44 4 $44544411 33 

XFTwft fl4: 4^Tft?4 4d444 I 


TZa’Leii: 
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tr^ W ^fw?T OT^VgfcST FJcTT: I 

Whereas ‘asancaya’ (non-accumulation) can be taken as equivalent to 
‘aparigraha’of Patanjali and other Puranas, the additional Yamas mentioned 
here are asanga (detachment), hrf (modesty), astlkya (belief in the existence 
of God), mauna (silence),sthairya(firmnessof mind),ksama(forbearance) 
and abhaya (fearlessness).£auca and the remaining are Niyamas. 

Patanjali does not explain the five Yamas but the Smrtis and Puranas do. 

Ahimsa (Non-injury) 

Ahimsa is the firstofthe Yamas.K(II. 11.14-15a)definesitas follows: 

cfpfalT cTTETT I 

qft SPlf Vi g^l 

i.e.The eminent sages declare that ahimsa consists in causing no pain 
to any being at any time by thoughtword and deed; there is no virtue superiorto 
non-injury nor happiness higher to it. 

N (I. 33.76) considers Ahimsa as causing no injury to any being. It 
leads to perfection in Yoga. cf. 

cfjfarTT II 

Ag. (372.4-7a) states that causing no injury to beings is Ahimsa which is 
the foremost of virtue. Just as the footstep of an elephant encompasses foot¬ 
prints of the pedestrians, similarly all the virtuous acts are covered by non- 
injury. Himsa or injury may be caused in ten different ways viz by causing 
anxiety, distress or pain, by spilling blood, slandering, obstructing what is 
beneficial, opening vulnerable parts, denial of happiness, obstruction and 
actual killing. Abstaining from causing injury to any being through any of the 
means cited above constitutes Ahimsa cf. 

’JcTnfteT wftw spf vJtPT: I 

W WTTfiHFf II 4 

t(ct sptf i 

ft^T ^RiNcb<uj ii 5 
Silfuici'pRi: ^-t|cb<W tT?TT I 


TZa’LcJi: 
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$<simgfcr: ^ W I 


The L (1.8.12) and Sk (MaheSvarakhanda, Kaumarika,55.15b-16a) are 
not content in confining Ahimsa to mere non-injury.cf.L.1.8.12: 

^IWcTcbjcTFli ilT^I 

*wi«sHRH II 

i.e. Conducting oneself for the welfare of all beings just as one would 
for oneself is called Ahimsa which brings knowledge of Atman (to the 
Yogis). This positive concept of Ahimsa encompasses the mere non-injury 
as defined by K, Ag and N. Similar view is held by Sk (MaheSvarakhanda, 
Kaumarika 55.15b-16a) cf. 

'3tlcddcd4*J%*J l^dN I 

>3TfttTT ^HKsilldl 4^'fafttTT rl II 


Patanjali does not define Ahimsa. But the Vyasabhasya (on YS.II.30) 
defines it as non-injury to all beings anytime and in any circumstances cf. 

^4si ^f4^dMlHdf^4l5:1 

Though the concept of Ahimsa held by K, declares it as causing no 
injury to any being in any circumstances, it makes an exception in as much 
as it adds (K.H. 11.15b) that injury (to life) caused as per Vedic injunction is 
non-injury, cf. 

faftRT MtflWdl II 


The L (1.8.20) also includes this exception, cf. 




ft^TT *TT FJrfT II 


This is in keeping with the view of Manu (V. 44) cf. 

4c;f4^di ffw ... ^liyiAd m f4smr ll 

The Vyasabhasya does not leave scope for any exception. 


Satya (Truth) 

Satya is truthfulness- the habit of telling facts as they are. By satya is 
everything attained; in satya is everything established cf.K.II. 11.16: 
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ism (pfaiHlfa *t4 
TOl*fa>*HraT7: ^4 3ftrR P^lfdfa : II 

N (1.33.77) echos the view of K in as much as it defines ‘saty a 'as 
truthfulness and the habit of telling facts as they are. But it also adds that it 
must be done with proper regard to right and wrong, cf. 

*TH I 

b?4 ... ii 

The concept of ‘satya’ found in L and Sk not only encompasses the 
definition given by K but is also of wider ambit, cf. L. I. 8.13 (=Sk. 
Mahe£varakhanda, Kaumarika, 55.16b-17a): 

FZ fpT I 

efjSTT '•K'JWlfadWdHjI 

i.e. relating as it is seen, heard, inferred and experienced without 
causing any affliction to others is ‘satya’. Thus both L and Sk want the speaker 
to guard against speaking the truth which might cause affliction to others. 

The L(1.8.14)attaches further restraints to ‘satya’.cf. 
sHeuuiHifafti I 
dm<djl 

i.e, (while speaking truth) one must not speak in a lowly vein about 
Brahmanas. Further, one must not speak of faults of others. 

The Vyasabhasyadoes not include all the above aspects in its definition 
of truth. 

Manu(IV.138)gives the eternal code of truthfulness, cf. 

^lltcSW 

srf: wmt. ii 

i.e. One must speak the truth and the pleasant; one must not speak 
unpleasant truth; nor that which is untrue though pleasant. But Manu does not 
ask one to speak only that which is beneficial. 

G. (I. Acarakanda49.31a) considers the truth that is to be spoken has to 
be beneficial to beings.cf. 

^4 ijcT%d simnj 


TZa^LcJi: 
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The Ag.(372.7-8) echos the views of Manu quoted above but also insists 
that the truth that is to be spoken has to be of immense benefit to the beings, 
cf. 

cTEf: dSIWdll 

ffci ^ dFId spf: fW: II 

Thus the truth that is to be spoken must not cause any affliction to 
other beings.Further it has to be beneficial to others which is the characteristic 
of truth. 

Asteya (Non-stealing) 

Appropriation of property belonging to others by stealth or by force is 
‘steya’ (stealing). Non performance of it is asteya (non-stealing) which is a 
virtue.cf.K.II. 11.17: 

«IT I 

G. (I. Acarakanda 238.5), N(1.33.78) and Ag. (372.14b-15a) concur 
with the above view. 

But the concept of‘asteya’ held by G (I. Acarakanda 49.3 la), L and Sk 
is an advance over the above one. The G (I. Acarakanda 49. 31a) defines 
it as non-covetousness of property belonging to others cf. 

Fmrt wn 


The L (1.8.15) and Sk (MaheSvarakhanda, Kaumarika, 55.17b-18a) 
define ‘asteya’ as non-covetousness in thought, word and deed of what 
belongs to others, even in times of adversity.cf. 

SHTCH fadK'd: I 

W cpfuir cTTcTT Wdd: II 

Brahmacarya 

The term ‘brahmacarya’ (celibacy) means ‘control of sex’ or ‘ abstinence 
from sexual intercourse’cf. G (I. Acarakanda49.3 lb): 

3T%d 9l&d4n I 

The K (II. 11.18) explains ‘Brahmacarya ’ as abstinence from coition at all 
times and in all circumstances by thought, word and deed, cf. 
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4)4*41 BBBT «TraT BBleRSTT^ b4bTI 

b4b 4«jbcbt4 wb 4 n 

G. (I. Acarakanda 238.6) holds similar view. But this sort of abstinence 
in thought, word and deed is‘Brahmacarya’ enjoined upon the Yatis, 
Brahmacans (students), Vaikhanasas and especially upon those who are 
without wifecf.L.I.8.16-17a: 


^EKiiueintnfcGiEiGEntdEatujil 


stsib## Htw si^riiRun^n 
^ B RWKluii I 

For the stage of a grhastha, L (1.8.17b-19) prescribes a different type of 
brahmacarya cf. 

WRTUli' TI^TFTT B^T B BBlfa cf: II 

BIbR RlRld^l RrgfrT^TFTcT: BBT I 

TO ctjrfuii cUBT slfld4ftfd BJBBjl 
BFlRt B^tFI f^TT BTFT BBTB^tT I 
TJpsjt ii<WlcBI WSTBTft B B9TB: II 

i.e. finding solace in one’s own wife avoiding other women by thought, 
word and deed is stated to be brahmacarya for a householder who after having 
coition with one’s own wife must have a bath. 

The Sk (MaheSvarakhanda, Kaumarika 55.18b-19a) also prescribes two 
different types of brahmacarya for the two stages of life viz. Yati and 
Grhastha. Whereas for Yatis, abstinence is by thought, word and deed, 
for the grhasthas (house-holders), finding solace in one’s own wife at proper 
season constitutes brahmacarya. cf. 

3T^«pT BcSfat B BBfaTBSnwffa: II 
WdK*l*H Tt%BT srsra^Bi I 

The VS (1.43-44) recommends three different types of celibacy for three 
stages of life cf. 

4)4*41 BBBT BTBT b4*JcT 1 5 B4BT I 
b4b 4«jb?bpt wsra4 n 

4*11-0) BRRx BBfcTSJ feTBTBB: I 


TZa’LcJi: 
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51^1^4 cR5ftrF> 

^ siftid4ft4)RdHj 

The first type which is described as cessation of sexual intercourse 
by deed, thought and word is the one prescribed for Yatis. The second which 
describes celibacy as intercourse with one’s own wife at proper season is meant 
for house-holders. The last one which defines celibacy as service to the 
teacher is meant for the students. 

The L, Ag, and N lay down stricter rules regading Brahmacarya. 
The L (I. 8. 23-28a) exhorts the Yogi to give up attachment and extols 
abstinence. The woman is like burning coal whereas man is like a pot of ghee. 
Hence one must always avoid the company of woman from a distance. 
Desires flare up by indulgence like the fire which bums vigorously when 
oblations of ghee are poured in. Hence the Yogi must give up all desires 
which alone would lead him to immortality. Attachment leads to rebirth as 
low creatures. Hence the Yogi must practise non-attachment in thought, word 
and deed. cf. 

23 

fWTMT RldKd: I 

?TFTTRrFT: cfirNt TO RrT II 24 
*T ' J 1 Icl, W: §TT^Tfrf I 

ffSpifT <$NJ|e|c+Rl ’JH trcusf^f^ II 25 
flWfETFT: 4lRRT I 

OjRKThl ^Tcft q&R II 26 

% «iRl^RlRKi =R: I 
WTT ^rifaT sf^JI fe^rlMI: II 27 
d*HlRt{R: ch4=4i *R’taT«W)Wcb4>J|l I 

Ag. (372. 9-10) defines celibacy as avoidance of intercourse which 
is eightfold. The eight aspects of maithuna are smarana (loving 
remembrance), kirtana (repeated mention), keli (amorous sport), preksana 
(looking at; ogle),guhyabhasana (secretconversation),sankalpa (resolution), 
adhyavasaya (perseverance) and kriyanirvrti (consummation), cf. 

MRc4l4) WSTEPf I 
FTTO 33T4TW(II 9 


TZa^LcJi: 
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tt^^TWFT 5lcRf% H'-ftfaui: || 10 


It further adds that Brahmacarya (celibacy) is the basis of all spiritual 
deeds without which all deeds are futile Even eminent sages and personages 
advanced in years such as Vasistha, Soma (Moon), Sukra, Brhaspati the 
preceptor of gods, and the Patriarch (Brahma) were stupefied by woman, the 
fourth category of sura (the other three being gaud!, paisti and madhvi) 
who stupefies the entire universe. Whereas the three categories of 
sura intoxicate only on consumption, the very sight of the fourth category 
of sura viz woman, inebriates. Hence one must avoid looking at her. cf. Ag. 372. 
ll-14a: 


fsRlFJ^RW faw fsfj^TT: I 

5dldl4: fWRf: II 11 
5R>|«T *4W4^dl: I 

^ ^ ^ ftitar fafasjr ii 12 

*4^<i ^JT Rte nll^d 'SR^I 
HTCrfrT SFTCT 4fclT ^ *TnrfcT II 13 

^TTfr dWIxli dMdU^dJ 


N (I. 33. 79-82) after having defined Brahmacarya as abstinence 
from intercourse at all times and in all circumstances further dilates 
upon it. Even a person who has acquired true knowledge becomes a 
sinner by giving up celibacy. A person who after having renounced all 
attachment resorts to intercouse is to be known a candala shunned by 
all varnas. Even mere conversation with one, who is intent in Yoga but 
attached to wordly objects, attracts sin equivalent to that of Brahmahatya. 
Contact with one who after having once renounced all attachments, 
makes a recourse to wordly life leads to the sin of a heinous crime.cf. 

SSWtfMRcUWId, SlMdHft II 79 
^ ^ II 

d4d4d^4>d: II 80 
for fwf5 ^lPcld: I 

^qTWTT^UT M^<J||qJ| 81 
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ti4*i*HRcitl4l 3^: ^Pfl I 
cWRTfw y'IM^NId<W>si’TT^II 82 

The above discussion shows how much importance is attached to the 
concept of Brahmacarya by the Major Puranas. 

Aparigraha 

Aparigraha means non-appropriation.The K (II. 11.19) defines it as non¬ 
appropriation of any object from anybody willingly even in times of 
adversity, which must be adhered to with all effort, cf. K. II. 11.19 (=G. I. 
Acarakanda 238,7): 

s^oij|U|HUjdKMHN^ artolTl 

3WRilf4 WTrR 

The N.(1.33.83) is of similar view.cf. 

aFTTcTR % sW!iuimm<yfa i 

omRii^ 4l^iyRifecbKcb: n 

Th G (I. Acarakanda 49. 31b) makes an advance over this concept. 
Aparigraha according to it is not mere non-acceptance as held by K and 
N, but it is giving up everything cf. 

I 

The Sk (MaheSvarakhanda, Kaumarika, 55. 19b-20a) prescribes 
aparigraha for the Yogis which constitutes giving up all possessions by 
thought, word and deed whereas for the grhasthas the abandonment of 
possessions is by thought alone, cf. 

*n)eiwwch4un i 

3S**IHT ^ FJcT TTisjtsTjRT^: H 

The K and N (both quoted above) specify that the Yati should stick 
to non-acceptance even in times of adversity. But Ag (372. 15b-16) relaxes 
this rule and permits the Yati to accept loin cloth and a garment to cover, a 
patched garment to protect from cold and sandals from others but not used (?) 
by them. The above articles may be accepted with due consideration to one’s 
state of health, cf. Ag. 372.15b-16 : 


TZa^LcJi: 
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chl4l r ll'ctSI<t T i 4TO; cjjfKTT SildPlcllRuj)^|| 15 

^ ^rn^T i 

cR5n%: WldjRu^: II 16 

Though most of the Puranas (including N) concur in limiting the number 
of Yamas and Niyamas to five each (p.44 supra),Non one occasion (1.33.75) 
names two additional Yamas making them seven in number.The two additional 
Yamas named by Nare Akrodha (absence of anger) and Anasuya (absence of 
jealousy which are explained by N as follows: 

Akrodha 

Akrodha is freedom from anger. Krodha (wrath) constitutes harsh words 
spoken on account of one’s own prosperity. The opposite of it is akrodha i.e. 
absence of wrath.cf.N.I.33.84: 

sffclHTfsftRRt II N.I.33.84 

Anasuyata 

The extreme mental torment (heart-burning) that afflicts one at the sight 
of the prosperity ofothers is termed‘jealousy’by the eminent. Freedom fromit 
is anasuyata i.e.'non-jealousy’cf. 

SRTtftfllcfj WW I 

ST^TT II N.I.33.85 

This is the same as anlrsya referred to by N. (1.33.35). 

□ □ 


TZa^LCii C7 1 ^LcAilTH^l 



CHAPTER III 


NIYAMAS (OBSERVANCES) 


The Amarakosa (Kandall, Brahmavarga) defines Niyama as 

The Ksirasvamitika explains it as 


Thus Niyamas are those acts or deeds which are performed with some 
external aid like mud, water, etc. Patanjali mentions the Niyamas as 3auca 
(cleanliness), Santosa (contentment), Tapas (austerities), Svadhyaya (self- 
study) and Igvarapranidhana (surrender to God), cf. YS. II. 32 (quoted under 
Yamas supra). 

The Mahavratas of Baudhayana have been discussed above. The 
Niyamas which he calls as Upavratas are also fivecf.BDSII. 10.18.3: 

OTsmrfr I arafrsit 3wwjfestfcf 11 

i.e. akrodha (non-anger), gurusuSrusa (service to teacher), apramada 
(cautiousness), Sauca (cleanliness) and aharasuddhi (purity of diet) are the 
lesser vows. 

Among the five Niyamas of Patanjali, Sauca is found mentioned even in 
BDS (quoted above). The second Niyama of Patanjali namely, ‘santosa’ is the 
positive aspect of the idea of‘akrodha’ of Baudhayana. Patanjali drops 
altogether the concept of‘apramada’ and ‘aharaSuddhi’ mentioned in BDS and 
substitutes them with ‘tapas’ and ‘svadhyaya’. 


The Mar and Va seem to be more faithful to Baudhayana than to 
Patanjali in the enumeration of the Niyamas cf.Mar.38.17 (=Va.1.16.18): 

aratofr sf^w^rwfl 

ftrqWIKim fwiT: qRcflftfcll: II 
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Though ‘akrodha’ non-anger is not mentioned in Pataiijali’sNiyamas 
(wherein we find positive aspect of it, viz ‘santosa’) the same is found 
mentionedby Baudhayana (supra). Similarly ‘guruSuSrusa’(service to teacher 
or parents) is also found mentioned by Baudhayana. Whereas Patanjali’s 
Niyamas are based on self effort, the idea of ‘guruSuSrusa’ physically involves 
more than one person. 

‘Svadhyaya’ (self-study) and ‘Sauca’ (cleanliness) are also included 
by Patanjali among the Niyamas though the former i.e. ‘Svadhyaya’ is not 
mentioned by BDS (which has ‘apramada’ in its stead). The Mar and Va 
enumeration of the Niyamas seems to be a blend of the upavratas of BDS and 
Niyamas of Patanjali. 


On the other hand, a number of Major Puranas like Vi, K. G, Ag, 
Sk and $ more or less closely follow Patanjali in the enumeration df 
Niyamas. cf. 




WfElfni CT«1T wit w II Vi. VI.7.37(=N.1.47.43). 

<PT: 

(iHKilfsIdHI: litW: II K.II. 11.20 

SRT: fwiT: 


^T: II G.I. Acarakanda226.12b-13a. 


G thus makes two changes in the enumeration of Niyamas of 
Patanjali.lt replaces‘svadhyaya’of Patanjali by 3 anti and ‘Kvarapranidhana’ 
of Patanjali by Vasudevarcana (cf. infra TSvarapranidhana ’). 


II Ag. 372.3 


tPT: WHfPRPdWT: ^ I 



ftW: qR^Rfdl: II N.I.33.87. 


The Sk defines the Niyamas also on two occasions (just as it does 
in the case of Yamas) i.e. in its MaheSvara and Vaisnava khan das. But 
whereas in the Vaisnavakhanda, it replaces the Kvarapranidhana of Patanjali 
by Visnupujana, in the MaheSvarakhanda it replaces it by Gurubhakti, i.e. 
service to teacher, cf. 

»lRbjj<j{rT«rr I Sk.Mahe5varakhanda.Kaumarika55.21a 
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#c( FTT«TFfr I 

xf fWTT: feflWIT Fcl: II 

Sk.Vaisnavakhanda, V asudevamahatmya 30.12 

The Sk. Vaisnavakhanda does not explain the individual Niyamas. 

The L (1.8.29b-30a) at first gives a confusing list of ten niyamas cf. 

sldWdiyH^T xj fWTT II 

i.e. Sauca (cleanliness), ijya (sacrifice), tapas (austerities), dana 
(gifts), svadhyaya (self-study), upasthanigraha (control over loins), vrata 
(vow), upavasa (fast), mauna (silence) and snana (bath) are the ten Niyamas. 
Of these ten, the first and the last mentioned concepts viz ‘Sauca’ and ‘snana’ 
are overlapping, ‘ijya’ (sacrifice) and ‘dana’ (gift) are duties not relevant to the 
last aSrama i.e. a Yogi, ‘vrata’, ‘upavasa’ and ‘mauna’ are parts of tapas 
(austerities) and ‘upasthanigraha’ is the same as brahmacarya which is included 
in the Yamas. As such these two lines are probably interpolations. Further, 
these two lines are immediately followed by another enumeration of Niyamas. 
cf. L. I. 8. 30b-31a: 


fWT: WK'^I xi 



I 


3N: ffcWJfttTFi ... II 

i.e. Aniha (desirelessness), Sauca, tusti (contentment), tapas, 
japa (chanting) and 3ivapranidhana (surrender to or concentration on Siva). 
In this enumeration the concept of ‘aniha’ is additional. But the text 
explaining the individual observances which follows immediately after 
the enumeration, omits ‘aniha’ altogether and begins with the explanation 
of ‘sauca’. Secondly, this text substitutes Sivapranidhana in place of 
ISvarapranidhana of Niyamas of Patanjali. 


The Yogopanisads such as the Darsanopanisad (2.1), the Trisikhi- 
brahmanopanisad (33b-34a), the Varahopanisad (5.13b-14) and Sandilyo- 
panisad(1.2. l)name ten niyamas which as we have already stated above 
is a later trend. 

The S (Vayaviyasamhita, Uttarabhaga 37.19) enumerates five Niyamas 
as follows: 

ifcf TST SrikWlfailM: ^Ti§T^?cT: II 

The Sdoes not explain individual Niyamas. 
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Sauca 

The BDS, Patanjali and the Major Puranas including Mar and Va 
mention Sauca among Niyamas (lesser vows). But the VS (1.38), YY. (1.50) 
and Yogapanisads like the Darsanopanisad (1.6), Trisikhibrahmanopanisad 
(32), Varahopanisad(V. 12) and the Sandilyopanisad (1.1.4) include it under 
Yamas. cf. 

arffSTT 5jfcT: $PTT I 

44l44 fadlfjR: JFtf 49T || VS.1.38 

Werf 441^4*1 I 

m\ ^91II YY.I.50 

OTf^FIT HSRPf 44 l^c|4 I 

5RTT ^faWdl^K: ^fcT W II 

Darsanopanisad 1.6=Tri$ikhibrahmanopanisad32=Varahopanisad V. 12=HP.I.55. 



%% W <49T II 
Sandilyopanisad 1. 1.4 


Though Mar. does not explain the Niyamas, it speaks of the two kinds 
of Sauca, viz bahya (external) and abhyantara (internal), the performance 
of which must necessarily precede Pratyahara (withdrawal of senses) cf. 
BsTIUP^FtR StH Pl t >Miyi c h IJ 6dlf^RT: II 
^<i4r4l Mcdl^KiiMsbAd I Mar36.34-35 


According to Gautama Dharmasutra (VIII. 24), Sauca is one of 
the atmagunas. The BDS and SmrtiS like those of Harita, Daksa, etc and 
Major Puranas divide Sauca into two viz bahya (external) andantara (internal), 
the first being effected with water and earth whereas the latter is purity of 
sentiments, cf. 

sfH fsfcfSi ITRfr sugWI^TK cTSTT I 

T J^R?T <w Tr ^JrT «)ISJ ¥ FTcf^jfe^rT?ITrR T I i ll Daksasmrti.5.3. 

I BDS. 1.5.8.3 


Among the early Major Puranas, it is the K alone which explains the 
Niyamas. cf.K. II. 11.28. 

#3 fesiT fe'dlrRT: | 

W VT:9jfe7'41 v tfT c T II 
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i.e. Sauca is twofold, bahya (external) and abhyantara or antara 
(internal). Purification of the body by means of clay, water, etc is bahya 
(as bathing, etc) and the purification of mind (by all virtues) is known 
as‘antara’. 

As to the desirability of a6auca, Nstates, 

#4 cFT4: PpT: I 

TO ^ N.I.27.8 

i.e. one must always be intent upon cleanliness; for cleanliness is basic 
(characteristic) to a twice bom. All other actions of a person who lacks in 
cleanliness are futile. 

The L (1.8.3lb-33a) prescribes the Agneya (by smearing ashes) or 
Varuna (by water) bath for the Siva devotees for external purification which 
is to be followed by internal purification which is superior, cf. 

^TfCRTTOrR cR^II 31 

W8TT ^ I 

3TT#T W 1 ! W cfnN f?Tepj3!%: || 32 

Mil I 


The Ag (372. 17b-18) also speaks of the two types of bath, external 
which is effected by clay and water and the internal which is of pure sentiments. 
Both together constitute Suci. cf. 

#3*3 fefaq- WtTPTOR rTST II 17 

#1: II 18 

The N (1.33.100) states that cleanliness is twofold depending upon it 
being external or internal. External cleanliness is by means of clay and water 
and the internal is by mental purity, cf. 

#4 3 fsfcrsi *3^11 

100 

Major Puranas like L and N dwell much upon this topic in order to 
emphasize the relative importance of the latter type of Sauca viz internal 
or mental. The L (I.8.33b-36) points out that a person who after having 
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rubbed his body with clay /earth, always takes dips in the holy waters remains 
impure if devoid of internal purity. Further it pointedly asks, do the 
mosses (aquatic plants), the various types of fishes and the fishermen 
who earn their living by (catching) fish become pure merely because they 
are always immersed in the water. Hence one must always perform proper 
internal purification by bathing in the waters of self-knowledge, smearing 
oneself with the anointment of pure mental disposition and with the 
clay of non-attachment (as cleansing material) cf. L. I. 8. 33b-36 : 

II33 

5TOT BcFIT: II 34 

fd'dlrlMI: I 

dWWIWHK ^ ftSTHcT: II 35 

'3HcH5lMI«lRl HMI *TT£RT: I 

^5: sf^Ffei 36 


The N (I. 33. 101-108) is more emphatic about the importance of 
internal purity and is more severe on those who perform various meritorious 
deeds without a pure mind. It states that all the various sacrifices performed 
by one without internal purity do not bear fruit like the oblations made into 
ashes. All the good deeds of a person without mental purity are futile. Hence 
one must abandon passion (and other emotions) in order to be happy, 
A person with a wicked (evil) mind who has externally cleansed himself 
with heaps of clay /earth (as cleansing material) and thousands of jars of 
water is still to be considered equal to a candala. Even the very worship 
performed by a person without mental purity kills himself and leads him to 
hell. A person who effects only the external cleanliness to the exclusion of the 
internal one is like a well decorated pot of liquor; he does not attain peace. 
The shrines/holy places do not purify a person undertaking a pilgrimage 
without mental purity. He is like a pot of liquor in the water (washed 
only externally). He who while preaching righteousness is always bent upon 
evil is a criminal. But he who with a pure mind conducts himself righteously 
attains infinite merit and lasting peace, cf. 

3RT:: 


^ 101 

dWI*Hl l feq> gdt *T%cTll 102 


TZa^Lcii 



60 


Yoga Doctrines in Mahapuranas 


dUsJIddlST: FJd: II 103 

cPfa tent ^ ^RcF Xf 5RSl4 II 104 

^RtfoT *1: I 

Ol^cT: ^<miu^ ^1 STlfnt 7p35% II 105 

•t ars*rini tftaffa ^mr^icnw n 106 

ciraT SRfa HcRfa TPRT qmfH^wfd i 

•\ 

'41^'Mlfi H^NIdRbHi cRTTlI 107 

f^is&Hddl 4 ^ 

g?4fcr dcW fturcsPT ^rrwr II108 


The P (11.66.86) holds BhavaSuddhi or mental purity to be supreme 
which is essential in all deeds cf. 

T? 5RM II 

Hence one should with effort properly cleanse the mind which would 
render all external cleanliness superfluous, cf. P. II. 66.90 : 
faff fa*F$W5ISfita%: II 

One who has thus cleansed one’s mind obtains not only heaven but 
liberation as well .cf.P.II.66.91a: 

«TFRT: FPf 4t?T II 

The Sk (Nagarakhanda 228. 17) prescribes the twofold cleanliness 
external as well as internal, the external to be effected with water whereas the 
latter is to be effected with Sraddha, i.e.faith.cf 

§M w wtor i 

cfm w srarar II 228.17 


Though the various texts on Yoga speak of antahsuddhi or abhyantara 
sauca i.e. internal purification, they are silent over the means of purification, 
i.e. for mental purification or for bhavaSuddhi or pure mental disposition. 
The Vyasabhasya (on YS. II. 32) also refers to the inner purification or 
cleansing of the mind though it does not prescribe means for the same, cf. 
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'3TT'«RR (#4) ii 

i.e.the inner purification is the cleansing of the impurities of the mind. 

The Bhagavadgita (18.5) mentions yajna (sacrifices), dana (gifts) and 
tapas (austerities) as the means of the purification of mind. cf. 

Wt 5FT MIcHlfH M^uil^ll 


The VS (I. 51) prescribes dharma (which includes all the three 
means referred to by the Gita) and adhyatmavidya (science of self) as the 
means, cf. 




I VS.1.51. 


The L (I. 35. 36 quoted above) also prescribes bath in the waters 
of Jnanambhas i.e. self-knowledge (same as Adhyatmavidya of VS quoted 
above), smearing with the anointment of pure mental disposition and the 
clay of non-attachment (as cleansing material) for internal purification. 

G(I. Acarakanda226.38) prescribes Dhyana (contemplation), Puja 
(worship with flowers etc),japa (chanting), stotra (repetitionof hymns), vrata 
(vows), yajna (rituals) and dana (gifts) for achieving purification of mind which 
also leads tojiianai.e.self-knowledge.cf. 

tZTFfa TJyPTT ^4: I 

The VS (quoted above) covers all these means by its term Dharma and 
Adhyatmavidya. 

In so far as §auca requires some external aids like water or loose 
earth/clay for its performance, it is only fit to consider it a Niyama or lesser 
vow as is done by Baudhayana and the Major Puranas and not as Yama or 
major vow which texts like VS and the Yogopanisads consider it to be. 
For, according to Amarakosa (quoted above), the Niyamas are acts which 
(are not obligatory and which) depend upon external aids for their 
performance. 


Santosa (contentment) 

Santosa is the second Niyama of Patanjali. Santosa (contentment) is a 
feeling of satisfaction over what (wealth) comes of its own accord.cf. 

<TT sfPtTPjqq: tn§: II K.II.11.27 
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The G (I. Acarakanda 49. 32) in its terse statement explains ‘tusti’ 
(satisfaction) as santosa. cf. 
jjfeST Wfa: II 

L (1.8.37b-38a) states that a person who is content by the right means 
of livelihood and does not rue over the past loss of wealth remains ever 
contented, cf. 

-M|iHMd<4l fr^T ^ II 

dddH^ldl^FT I 

Ag (327. 19a) supports the view of K (above) that it is a feeling of 
satisfaction over what (wealth) comes of its own accord, cf. 

*T*TT3>9flldllVJI ^ d'd'W^fcb^ II 


The N (1.33.97-99) elaborates the concept further: The satisfaction 
over what comes of its own accord is known as santosa (contentment). 
A person devoid of contentment does not gain quietude. Desire does never 
get pacified by its fulfilment. The desire to gain more flares it up. Hence 
after having banished all desire which is injurious to health one must 
feel contented with what comes of its own accord by following right 
conduct, cf. 


$dfadjl 97 

*T chin: §TF^rirf I 

cfjiCT W II 98 

d^ldmdnj^ II 99 


Asstatedabove,‘santosa’, the second Niyama of Patanjali is the positive 
aspect of‘akrodha’of Baudhayana and of the earliest of Puranasviz.Marand 
Va.cf. supra, p. 54. 

Tapas (Austerities) 

As stated above, three upavratas viz guruSuSrusa, apramada and 
aharaSuddhi of Baudhayana are substituted by Patanjali with his own three 
concepts of tapas, svadhyaya and Isvarapranidhana. 
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The Mar and Vadrop‘apramada’ofBaudhayanaandhave‘guru$uSrusa\ 
‘svadhyaya’and aharalaghava besides ‘akrodha’ and ‘Sauca’ which makeup 
the five Niyamas. Thus these two earliest of the Major Puranas also drop the 
concept of‘tapas’. 

The Vi (VI. 7.37) which mentions ‘tapas’ in the enumeration of the 
Niyamas, does not explain the concept. The K explains‘tapas’as the 
emaciation of the body by undertaking upavasa (fast) and vows such as paraka, 
krcchra,candrayana,etc.cf. 

STftrsfapjT yigwmuiww stfrji k.ii. 11.21 

G(I.Acarakanda49.32) describes ‘tapas’as restraint of senses.cf. 


But this is only partially true. For, the complete control of all sense- 
organs is technically called Pratyahara, the fifth aspect of astahga yoga. 

TheL(I.8.38b)iscontentby stating that performance of candray ana and 
other vows constitutes, tapas. cf. 

The Ag(372.19b-21a) explains ‘tapas’as the concentration or union 
of mind and the indriyas. Further, it explains the three fold viz verbal, mental 
and physical nature of tapas- verbal constituted of repetition of mantras and 
chanting, mental constituted of purging raga (passion) and the physical 
constituted of the performance of worship of God. All three together constitute 
supreme Dharma.cf. 

tjcpnzr 3^) 11 

HFTCT TFTcT^II 

The N (1.33.88) following K (above) defines ‘tapas’ as emaciation of 
the body by candrayana and other vows,which is the best means ofYoga.cf. 

ftsfrwr i 
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The Sk also describes ‘tapas’ as the performance of candrayana and 
other vows with light diet. cf. 

faRirnfa *11 

JdlrlTl'-l II -Sk.Mahesvarakhanda,Kaumarika55.24. 


Svadhyaya 

Svadhyaya (self-study) is mentioned among theNiyamasbyPatanjali 
and almost all Puranas including Mar and Va although it is not mentioned by 
the BDS which has ‘apramada’ in its stead (cf. pp. 54-55). 


Neither the Mar nor Va define or explain the individual Niyamas. But 
the Mar has one whole chapter i.e.ch 39 titled “Omkaravarnana” in which 
it speaks of Svadhyaya. It states that the study of the single syllable “Om” 
leads the Yogi to communion with God. cf. Mar 39.3 : 

^cnszi?R W^ll 

[Thereafter the text follows with a long description of the nature of 
‘Om’ cf. Mar. 39. 4-17] 


By means of contemplation on Pranava (compared to a bow) the 
Atman (compared to an arrow) must swiftly proceed towards the unparalleled 
Brahma and with unswerving concentration pierce that Brahma getting fully 
soaked with it like the arrow, cf. 

srmt (srurat) 53: ?Rt wit ?rei%ej*rjfR^ii 

>3WHrH §1 I Mar39.7-8(=DhyanabinduUpanisadl4b-15a) 


By perfect practice of Omkara, the Yogi gets suffused with it and strikes 
communion with aksara i.e. Para Brahman. cf. Mar. 39.7a: 

I 

The single-syllabled ‘omkara’ of three and a half matra duration is 
identified with the three Vedas, three worlds, three agnis, the three deities viz 
Visnu, Brahma and Hara, all that is encompassed by sat and asat and also 
with Para Brahman or the Absolute. One who properly realises it or 
continuously studies the same, escapes the wheel of samsara (cycle of birth 
and death), cuts loose from the threefold entanglement and gets merged in 
Para Brahman, the Supreme Self. cf. Mar. 39. 14b-16a : 
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T^TcbK^TsIdH II 


^7: d«<ctd*lT sqidfd ctT 5^: I 
<HdKd^^-nL| rq'eMRiRlSPRPT: II 
HIHlicI WSlftT ^ WT L|<Hlc4Pl I 


Patanjali deals with the same topic in his two sutras viz. YS. I. 27 
(which means) His designation is Om and YS.I.28 (which means) constant 
repetition and meditation on its meaning). 

The K (II. 11. 22-26) holds that svadhyaya helps in the purification 
of the sattva material in the body. According to it svadhyaya constitutes 
japa not only of Pranava but also of Vedanta, Satarudrlya, etc. It classifies 
svadhyaya into three kinds viz vacika (verbal), upamSu (semi-verbal) and 
manasa (mental), each succeeding one being superior to each preceding 
one. Reading clearly and audibly is known as vacika. It is upamsu (semi¬ 
verbal) when only the lips move, but no sound is audible. In the third type of 
svadhyaya the lips do not move and the words are only thought of (accompanied 
with the thinking of its meaning). This type of Japa is known as manasa (mental) 
and is the highest, cf. 

3W FTTEJTPi II 22 

Mlg3<il«ftfaT: II 23 
cnfxR: rflcRT ^TT9ftT«r II 24 
Rfe: dlfacblsN: II 25 

Rp?FT ^§T^HT TJFRT ci 3N f% II 26 

Whereas Mar and Patanjali restrict the svadhyaya to repetition of 
Pranava, K recommends Vedanta and 6atarudrfya as well for Japa. 

The L recommends chanting of Pranava. It also mentions the three 
types of svadhyaya mentioned by K viz vacika, upamsu and manasa, each 
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succeeding one being superior to the preceding one. The mental chanting 
of Pancaksara (i.e.namah Sivaya) is also recommended.cf.L.1.8.39-40a: 
Wf: Tfl^Rfr HUMW FJcT: I 
3^ '3¥13J$iIt1hIt1*i: II 
¥FRTf Wt <rai$£ FpT: I 

The G (I. Acarakanda 49-33a) defines svadhyaya as chanting of 
mantra, cf. 

FITKIFT: WI-H^M: I 


Following Patanjali, it prescribes the japa of Pranava alone for 
svadhyaya. cf.G.I. Acarakanda 226.23-24 


mawT ^;i 226.23 

.... afar I 226.24 


Elsewhere it recommends the japa of the six-syllabled mantra of 
Visnu i.e. “Om namo Visnave” and the twelve syllabled Gayatri. cf. G. I. 
Acarakanda 235.25: 

& fspsoi% uF<Toqt 51¥9TT$T# II 


The Ag (372. 21b-29) follows Mar and Patanjali and holds japa of 
Pranava alone as svadhyaya, while explaining its all enveloping significance. 
Om is Aksara i.e. the Para Brahma. It repeats the verse of Mar (39. 7b-8 
=Dhyanabindu Upanisad 14b- 15a) quoted above. 

The Sk (MaheSvarakhanda, Kaumarika, 55.25a) states that svadhyaya 
consists of Japa of Pranava,etc.cf. 

WTS7F3R3 3TO: MU|q|U|tMlRch: II 


The N. (I. 33. 89-96) defines svadhyaya as chanting of the 
Pranava, Upanisads, the twelve lettered ($> 'H'Mtl efT^^Fl) or eight 

syllabled HhI 4l3^4ld) mantras, and of the mahavakyas viz dr4^Rl, 
^ft 5f ¥ siiR+t, etc. It also mentions the threefold classification of Japa into 
vacika, upamisu and manasa and concludes by stating that japa 
performed everyday propitiates the deity (cf. YS. II. 44: FTTEmqiPifcd^cidl 
¥¥¥)¥:: i.e. self-study leads to communion with God) and fulfilment of all 
desires, cf. 


¥ f^T I 

'3TeT$TTFT HgMicWddFI ¥ II 89 
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3R: F11WR afofl I 

n 90 

*TPf f=FTT5^f ^crTSznyi^NHI^ff V«I;£U|IH I 

Fn«n^i^zRFn«r ft ii 91 

MlWi qiftchlMi^Mti: I 
^ fafFS ^rfc^lt^Rt «R: II 92 
H^wltlKui ««4eK$d$rc^ ^8IT I 
elite tef: II 93 

*T • ^FTTffPjuflste: II 94 

fcf£TRT WSR^MT cTfR^n^KdlHJ 

*TFFT: tell ^JlfaRsWdilcb: II 95 
'jT^T ^cRTT ftc?T ^fcf: I 

dWirWi^MiMtiM5?l ^cM=ti'-H'iU*TH II 96 


Besides Pranava, the repetition of which alone is recommended by Mar 
and Patanjali, the N prescribes repetition ofthe Upanisads, the twelve lettered 
and eight lettered mantras and the Mahavakyas in addition. Further, following 
Patanjali it claims that daily svadhyay a propitiates the deity. 

Aharalaghava 

Aharalaghava (moderate diet) is the Niyama mentioned by Mar (38.17) 
and Va (1.16.18) in place of Aharasuddhi of Baudhayana. Patanjali does not 
mention it in his Niyamas. Govindasvamin on BDS (II. 10.18.3) explains it as 



i .e. impurity of food is caused in three ways viz jati (on account of its being 
a particular species forbidden as such in Smrtis) like lasuna (garlic), asraya 
(contact) like that of a patita and nimitta (by reason of an occasion or chance 
reason) viz that defiled by hair, etc. One who avoids food forbidden for the above 
reasons is said to be pure so far as diet is concerned. But aharalaghava of Mar 
seems to mean moderate diet, limited food or temperance in diet which is 
variously mentioned by the Smrtis, Yoga Upanisads and Hatha Yoga texts as 
laghvahara.mitaharaormitabhojana.cf.Sandilyopanisadl. 1.13: 

fadlijKl II 

i.e. mitahara is eating well-lubricated and sweet food, leaving a 
quarter (ofthe stomach) empty. 
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The B makes repeated mention of laghvahara or mitaSana with 
reference to a Yogi’s diet.cf: 

^cnfirr II B. 129.32 

dMsic|iW8JT B. 130.46 

SJcPTPT: 4^*4) ^ITfTft II B. 130.55 

II B. 135.53a 


The diet recommended to a Yogi by B (127.6) includes saktu (flour of 
fried grains), yavagu (rice gruel), takra (buttermilk), mula (roots) fruits, milk, 
y avaka (barley food), kana (ears of corn) and pinyaka (oil cake) cf. 

WX <13^ Vn$ W. I 
cbU|ft|Ui||cbHI^K %PTTWT II 

This is almost the same diet recommended by Mar to a Yogi cf. Mar. 
38.ll-12a: 

^$4 ^cipj cTsir cp TTjfr diwR err I 
^ f^rj dT c6qfoi*Jfc|Rl4?rc|: || 

^ 5JW77 fBfecfjR^r: I 

The Sk (Mahesvarakhanda, Kaumarika 55.69b-70a) advises a Yogi to 
consume only sattvika food in case he wishes to succeed in Yoga practice, 
for the rajasa and tamasa food do not bring him success, cf. 

OTTIRT: Rif&fatiJdl II 

<M§wiH84ta Ri^si cfj^flrd i 


Thereafter it mentions the diet which is considered to bring success to a 
Yogi, which is the same recommended by Mar, quoted above. cf. 
mm m 3T trat qidcbAd n 71 


fdW cfT cHUifqnqicb^cfdd: I 
^cTT 'STTfRT TftpRT fnfecfTR^T: II 72 

Sk MaheS varakhanda, Kaumarika 55.71-72 


Though Mitahara is not reckoned to be a Yama by Patanjali, 
the Major Puranas or even by a majority of Yogopanisads, it is reckoned not 
only as Yama (VS, Darsanopanisad, HP) but as the most important one by 
some of the texts, cf. 


ddlfifyWrdl^dsI 



%fcT W || 
Saijdilyopanisadl. 1.4 
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jj<s4l ^Iqlcl ^ld<: II Yogatauvopanisad28 

srfenjT w&d4 ^i4ejqj 

5PTT ?{RlF4dl$K: §fiq ^)fd i|Hl <J§T II DarSanopanisad.1.6 

OTfW^TT F6M4 m Sjfcf: I 

diii^cifiidi^Ki: sfrer ter m ^§t ll hp.i.55 

Patanjali’s Yamas and Niyamas had some underlying principle.No such 
principle seems to have been adhered to by the above-quoted texts which 
include sauca and mitahara in the Yamas. Patanjali’s Yamas do not require any 
extraneous aid for their performance. But ‘mitahara’ and ‘sauca’ (which are 
included among the Yamas by the above texts) involve some extraneous aid 
for their observance .Still, the texts quoted above show that there was a tradition 
which not only included'mitahara’among the Yamas but also considered it to 
be the most important of the Yamas. 

Isvarapranidhana 

The five dharmas (aspects) of Mahesvara Yoga as prescribed by Va 
(I. 10. 71) are Pranayama, Pratyahara, Dharana, Dhyana and Smarana 
(cf. Astangayoga, p. 36). The last mentioned i.e. smarana meaning 
remembrance (of God) which follows Dhyana, presumably culminated 
into moksa of the Yogi. 

Isvarapranidhana (concentration or surrender to god) is the fifth 
Niyama of Patanjali. 

In place of Patanjali’s Isvarapranidhana, which does not specify any 
deity, the Vi advises concentration of mind on Para Brahman cf. Vi VI .7.37. 

jpffcT WSlftl cT«IT TTfFPT W I 


The K (II. 11.20) mentions isvarapujana in place of Isvarapranidhana 
and further explains it (K. II. 11.29) as 



i.e, ISvarapujana consists of praising, remembering and worship 
of Siva through acts verbal, mental, and physical respectively with 
unflinching devotion towards him (Siva). 
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The K (II. 11. 97-98) also recommends worship of the Linga at 
any place and adds that the ritualists consider the Linga to exist in the 
(sacrificial) fire, the wise in the water, sky or the sun, the fools in wood etc. 
(i.e. idols made of wood and other material) and the Yogis in the core of 
their heart, cf 

-m sTra^ii 97 

g dlpMIM II 98 

Like Vi, the B (127.24)also suggests Para Brahman as the goal.cf. 
^ fart ^ sTSlftT #7rll 

The L (1.8 .40b-41a) specifies Siva as the deity one must meditate upon 
in thought, word and deed and also includes knowledge about Siva and 
unwavering devotion to the teacher, cf. 

rTSTT ffcmtjftSTH H'Hl=mf)l W|u|l I 
gsriclfWT II 

The concept of Gurubhakti (embedded in Siva pranidhana) seems to 
have been borrowed from guruSuSrusa mentioned by BDS, Mar and Va (all 
quoted above). 

The Sk (MaheSvarakhanda, Kaumarika, 55. 25b) recommends 
Gurubhakti (in place of ISvarapranidhana of Patanjali) which as defined by L 
includes givajnana as well cf. 

PJiT: II 25 

The G (I. Acarakanda 49.37a) concurs with Vi in as much as it specifies 
concentration of mind on Brahman, cf. 

’3fi> Rfcffcl: II 

The Ag (372.31b-32a, 34) like K substitutes l£varapujana in place of 
Isvarapranidhana of Patanjali but specifies arcana (worship with offering) to 
Visnu by any one of the three methods viz Vedic.Tantric or MiSra (mixed) 
cf. 

TjfeRfgtRPfr II 31 
^ II 32a 
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fTOl fcfujflf Rrfcfsfr TO: I 
c]<JI<J||4)R1c)}h RRrt 34 


The Bhag (XI.27.7) also mentions the three methods of worship viz 
Vedic, Tantric or Mixed. cf. 

fa* ?fa *T 1%rfcT^t TO: 1 

fat^HT *TT yn4ild II 

But it considers intent devotion as the most potent means to realization 
of the Supreme among all means such as yoga, sankhya, svadhyaya, tapas 
and tyaga cf. 

*T tfTSRlfa HT ^ TO I 

*T II Bhag.IX. 14.20. 

The N(1.33.87a) advocates Haripujana cf. 

cR: ^ sR'iyHHj 

It further explains Haripujana(N.1.33.109) as follows: 

TOBT W gfa«MU|<jy$: I 
TOI iRjRfa #1^ II 

i.e. Devotion to Hari stabilised by means of listening, eulogy and 
worship, mentally, verbally and physically is called real Haripuja. 

The Sk (Vai§navakhanda, Vasudevamahatmya 30.12a) specifies 
Visnupujana in place of Isvarapranidhana of Patanjali.cf. 

The importance gained by arcana (worship with offering) in 
self-realization is brought out by the same text (Ibid. 29.48) which 
holds that all means such as intent austerities, Vedic study (Japa), 
practice of Sankhya and Yoga etc pursued by even highly intellectual 
aspirants do not lead to success without worship of Hari. cf. 

TOTcTl ’jR rP#3FTt5ft ffeTOT: I 

tsroi w %i <iR$1WtRT: ^ RfttstH 3^: n 
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The Sk (Vaisnavakhanda, Vasudevamahatmya, chs 26-30) explains 
Kriyayoga or Pujaviddhi or an elaborate arcana of Vasudeva with offering of 
many upacaras. 

Thus whereas Va speaks of only “smarana”i.e.mere remembrance and 
Patanjali concludes by giving only broad direction of Isvarapranidhana i.e. 
concentration on God without specifying any particular deity .other Major 
Puranas specify the deity as Para Brahman, Siva, Visnu or Hari. Further the 
ISvarapujana, Sivapranidhana or Haripujana mentioned by them is a more 
complicated process than mere smarana (remembrance) and Isvarapranidhana 
(concentration on or surrender to God) advocated by the Va and Patanjali 
respectively. Again, the concepts of smarana (of Va) and Isvarapranidhana (of 
Patanjali) do not invlove any other external material where as the 
Sivapranidhana or Isvarapujana or arcana advocated by the Major Puranas 
involve the offering of many upacaras. 

Similarly whereas the Svadhyaya recommended by Mar and Patanjali 
is restricted to the repetition of Pranava alone, the Major Puranas prescribe 
the study and repetition of Vedanta, Satarudriya, Pancaksara, Sadaksara, 
Astarnaand Dvadasama mantras and the Mahavakyas in addition. 

Aharalaghava is the Niyama mentioned by Mar(38.17)andVa(1.16.18) 
in place of Aharasuddhi of the BDS. Whereas the former seems to mean 
moderate diet, limited food or temperance in diet, the Aharasuddhi mentioned 
by BDS means abstinence from taking food forbidden on account of certain 
impurities. Patanjali does not include Aharasuddhi or Aharalaghava in his 
Niyamas. 

Whereas Patanjali’s Niyamas are based on self-effort, the idea of 
Gurususrusa found in BDS and followed by Mar and Va physically invloves 
more than one person. 

Similarly Yogatattvopanisad 29, Harita (quoted in Krtyakalpataru, 
Grhasthakanda 303) and Dattatreya Yogasastram are the only texts that include 
Ahimsa among the Niyamas and consider it as the most important of them 
whereas an overwhelming majority of texts following the example shown by 
Baudhayana and Patanjali consider it to be one of the Yamas. 

□ □ 
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ASANA (POSTURE) 


The term ‘asana’ primarily means a‘seat’. The Va (1.11.14) prescribes 
tor Yoga practitioners a firm and plane level seat. cf. 
wft <[5TCRt ... I 

The B (127.15) recommends a pleasing, stable and comfortable seat 
which is neither too high nor too low. cf. 
srrcfR: HTf# I 

*T 41*^1: II 


The L (1.8.85) also states that the Yogahgas must be practised by one 
in a happy mood and seated on a level plane, cf. 


The Ag (373.1-3) recommends a stable seat which is neither too high 
nor too low and covered by a caila (cloth), ajina (sheep-skin) or kusa (the 
sacred grass) spread over it and situated in a clean environment, cf. 

^ ^ IjfcTOM f&KHWdHIcTd: II 

dScblW ^TT II 

The S (Vayavlyasamhita, Uttarabhaga 38.54) prescribe a clean, soft, 
pleasing, wide and level seat. cf. 

^ TRi frp #1:1 


The Sk. (Kasikhanda, 41.71) recommends a seat which is neither too 
high nor too low cf. 

dild'Tm'lRtgfliti’i: I 
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But Patanjali uses the term ‘asana ’ not in its primary sense but only in 
its technical sense. He defines asana (YS. 11.46) as I 

i.e. asana means a posture of the body which could be maintained with 
ease for a prolonged period. 

The Bhag (II.2.15) echos the same definition in the following verse : 

fkt $sr qfcFfar Ri^RnM^cbH n 

Patanjali names no asanas. 

Almost all Yoga treatises maintain that the aspirant must be seated in 
a particular posture. 

The Mar. (36.28) and Va (1.11.13) name three asanas, Svastika, Padma 
and Ardha without explaining the technique of their performance cf. 
WrafaFT rfTSft cfSIT FlfenFTRPPTl 
v3TR«rm gsfcr ^IT ^ PR ll Mar.36.28 
'STRPT wlwcb wrafoi ?T«JTI Va.I.11.13. 

The Vi (VI.7.39) advises that one may adopt any one among the postures 
viz. Bhadrasana, etc. cf : 

T(cf> *TSlRHI<Odi HWP 11 

But it is only the K which explains the technique of performance of 
these three asanas, cf. K. 11.11.43-46 : 

'3TRPT FlfMcf) rflrfi WISlRH <T8IT I 
tfTSFTHt ^ 43 

Rnter ^ I 

UHI*ftdlrHd: VPif»ld4l*H*iTlHHJI 44 
t(cF> WT^UlWd ^tRT: I 

'SmfRTTsRHRR II 45 

^ ttcf# 3fr*piRd}ui % i 

*WI*ftdk*H: MltbMIdd *cfftdcf> q^ll 46 

i .e. S vastika, Padma and Ardha are the postures which are the best means 
of Yoga. One should sit by placing one’s feet on the thighs. This is called 
Padmasana, the best of all postures. One should sit by placing only one foot 
on the (alternative) thigh. This posture is called Arddhasana. One should sit 
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by placing the feet between the (alternative) knees and thighs. This is called 
Svastika posture. 

The K elsewhere (K. II.11.53) again names the above three asanas, cf. 
STRTT <^1 H , UH<diH8JT5fh «1T I 


B (127,17a, 29) refers only to one asana i.e. Padma. The L does not 
define what is asana. It merely states (1.8.3la) asana is Padmaka, etc. cf. 
M-Ucbld cT«IT5Wi;ll 

Elsewhere (L.I.8.86b) it makes mention of the three asanas which are 
already mentioned by Mar, Va and K. cf. 

amET w cjtii 


L does not describe the technique of performing these asanas. 

The S (Vayavlyasarhhita, Uttarabhaga 38.55a) names two asanas 
without any explanation regarding their mode of performance, cf. 

M'WcfcW Rd cfcro 51# s ^ ll 


Elsewhere, it (£. Vayavlyasarhhita Uttarabhaga. 37.20) names eight 
types of asanas cf. 

i.e. Svastika, Padma, Ardhendu, Vlra, Yoga, Prasadhita, Paryahka 
and Yathesta i.e. as desired are to. be known as the eight varieties of 
asanas. The inclusion of Yathesta, meaning any desired posture, among 
the eight varieties seems to indicate the many postures which were in use 
at that time. 


The Sk (Vaisnavakhanda Vasudevamahatmya 30.13) defines asana as 
follows: 

^TSTT plddl ftqfcT: I 

i.e. the comfortable state achieved by stopping all movement of 
the limbs is asana named svastika, et al., which conquers all the opposing 
pairs (viz heat and cold etc). This definition takes into account both the 
characteristics of asana, as stipulated by Patanjali viz stability and comfort. 
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The Sk (Kasikhanda 41.62-63) names Siddha, Padma and Svastika 
asanas but explains the technique of performing only the Padmasana. cf. 

rRUT -*m c|IH)*wR 4PlRldJ 

cfPT 't'yitt’iP)'; f=n|: II 

cRT«lt ^sRiRrI I 

i.e. Having placed the right foot on the left thigh and the left foot on 
the right thigh, the knower of Yoga should hold the big toes with both the 
hands crossed over at the back. (The term drdhabandha probably stands for 
the chin-lock achieved by pressing the chin hard on the chest cf. Jalandhara 
Bandha, infra). This constitutes Padmasana the practice of which makes the 
body hard. 

Among the Puranas it is the N(I.33.112-115) that mentions the highest 
number (i.e. thirty) of asanas cf. 

cj'diyn t=r cjirit 112 

^ fcf tj 1 

cTPW HHIHIW) rf ftlTf 11 113 

ft Flf ^ I 

HTcR tr«T **11^ fcfifofcjj W«TT II 114 

cjjfljcrrf^T t II 115 

i.e. Padmaka, Svastika, Pitha, Sirhha, Kukkuta, Kunjara, Kurma, Vajra, 
Varaha, Mrgacaila (?), Kraunca, Nrlika, Sarvatobhadra, Rsabha, Naga, 
Matsya, Vyaghra, Ardhacandra, Danda, Vata, £aila, Svabhra, Mudgara, 
Makara, Traipatha, Kastha, Sthanu, Vaikarnika, Bhauma, Vira are the thirty 
asanas which are means to achieve Yoga. 

The Hatha texts like Gh.S and HP name various such asanas. The 
fomer names thirty-two whereas the latter names fifteen. Though these 
two texts also explain the technique of performing these asanas, the N is silent 
over the technique of performing any of the asanas. But a majority of these 
asanas do not exactly fit into Patanjali’s definition of asana which can be 
maintained with ease/comfort for a prolonged stretch of time. 
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The Tejobindu Upanisad (1.25) explains asana as only that posture of 
the body which facilitates with comfort prolonged contemplation upon 
Brahman. Other postures which lack in comfort cease to be asanas and 
constitute mere physical torture, cf. 

sl&lld'ddH I 


Most of the early Major Puranas having directed the Yogi to adopt one 
of the few prescribed asanas, viz Padma, Ardha or Svastika give further 
directions to himself as (i) the two knees should be level with each other or 
one of them should be slightly raised (ii) the feet shall be brought closer 
(iii) the chest should be pushed forward (iv) the genitals should be covered 
by the heels (v) the head should be slightly raised or the head, neck and the 
body must be held erect (vi) the gaze should be fixed on the tip of the nose, 
etc. These instructions should be followed by a Yogi before he sets out to 
perform the Pranayama and successive arigas of Yoga. cf. Mar. 3b.29-31a. 

^T1 I 

ywiRci&dUf II 29 
'qifmfsqf f^lcT: I 


cf. also VS. I. 11.14-16: 
yH'dl^cb'dlibtiM: ifkcitsfo ^ I 
saitrcl ^tt n 14 

yc|dlHJl5^FgT$T xHM: I 

Tm ?f«rr wi m: ii 15 

M^lfadfSKT: fSKlifldi cT^T ^ I 

^fdcbiii 1116 


L. 1.8.87-89 : 

Icily *i) II 87 

ycKii?4)M<si<&i$T ^lind: I 

xnRnf«li WPT 3T: II 88 


CLii 
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HlRublli *3f^%IMcl4l<t>4*lll 89 
£. VayaviyasamhitaUttarabhaga 38.56-59: 

f^kpnf^RT I 56 

c^mu'tar f%roi Trf^r^ ^ i 

xnfrofwff ^TsrnfV w?m ^: II 57 

AciUqft 7TWT3T ®n| ftrfwicf: I 

SF7HJ52 3 gi*Td#lft II58 

v3?RT ?H%: xmm: I 

HlRjcfeiii Fi II 59 

G .1. Acarakanda 226.17b: 

Tlfaf«IT *q$te«blilHHU: || 


Ag.373.3b-6a: 

ii 3 

HlRlcblii FT fe5T«n'«l^e6'4|^l 
xnfrofvqf ^Sfuft TWdSJT JI^FFT II 4 

3^«rrsqft WM «TCf ft4<H4<Jrtd: I 

tfsro ch<«i«xd ^ ii 

SsTRT 9FI%4 w f%^T ^TIRT: I 

Sk.Ka£ikhanda,41.69-70: 
vS^tU-WUI: HwWu 5RH | 

vSffH cfiji rit^TT II 69 

TTr^ft ^'rl'J'dla 

y'ld'IHI: II 70 


These instructions seem to have been given only with regard to 
the three sitting postures viz Padma, Ardha and Svastika mentioned by 
the early Puranas: It will be extremely uncomfortable and difficult 
to observe these instructions in connection with most of the asanas 
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named by the Hatha texts and Naradlya Purana. It can rightly be inferred 
that such asanas were not meant to be adopted for the practice of 
Pranayama and other successive angas of Yoga by the aspirant but were 
meant only as body exercise to tone up the muscles, maintain the suppleness 
of the body, etc. 


Mudras and Bandhas 

Mudras and Bandhas are special postures and practices which belong 
to the domain of Hathayoga and which are not known to Patanjali. 

In the practices of Tantra and Yoga, the term ‘mudra’ is used to mean 
‘hand and finger pose’ or ‘parched grain’. In the case of an Avadhuta Yogi 
‘mudra stands for the pair of kundalas or huge ear-rings he wears. The SSP. 
VI.29 derives the term ‘mudra’ as follows : 

SR ^ I V sftWTOTWPfT: I 

RftgjHrfar ll 

i.e. the v mud means ‘to gladden or delight’, v ra means to 
‘bestow’. Jointly the term ‘mudra’ gives the apprehension of ‘the bestower 
of bliss’ of the union of the Jlvatman and Paramatman. It further adds 
(SSP. VI.30) : 


SiflfiTT tfTSTTRTCT II 

i.e. that which gives delight to the multitude of gods and causes 
the hordes of demons to flee is called ‘mudra’ - the bestower of all round 
prosperity. 


‘Bandha’ is a special posture of the body by which some organ or 
channel of the body is locked. 


Sk (KaSikhanda 41.136) names the five mudras mentioned by G§ and 
HP (G§ 32=HP.V.ll) and like G§ holds that a Yogi who is well versed in 
these ‘mudras’ is bound to succeed in Yoga, cf 




i.e. a Yogi who is well-versed in the Mahamudra, Nabhomudra, 
Uddlyana, Jalandhara and Mulabandha is bound to succeed in Yoga. 
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Mahamudra 

The technique of performing Mahamudra and the benefits that 
accrue from its practice are dealt with by the Sk (Kasikhanda 41.138-140) as 
follows : 

4tft qMlsrf^IT55 T te5T ^c=n =T3R£f% I 

^TT«ri qit flrcuil 138 

f=ri *rt=i4=s^: I 

W to H^ikUyfcRiffrft il 139 

=Fsrrt 

4i=i’tor cTcft gsi r=r^-dii 140 

i.e. Pressing the perineum with the left heel and the chin against the 
chest, the right leg is to be stretched and held with both the arms for a 
considerable time. Inhaling and filling in the air to capacity, the air is to be 
slowly exhaled. This is called Mahamudra, the destroyer of the entire heap of 
sins. After practising it on the left side, it must be repeated on the right to make 
even number of rounds; the mudra is to be released thereafter. 

The G§ (verse 33) deals with this mudra in simialr terms; but it does 
not recommend repetition of the process on the other side too to make the 
number of rounds even. The HP (V.12-15) deals with the technique of 
performance of this Mudra and recommends repetition on alternate sides. 

Regarding the benefits that accrue from the practice of Mahamudra the 
Sk. (Kasikhanda 41.137) states as follows : 

sftspi HiiWiicwi qzq tK<j44f:1 

77THT 9fm II 

Mahamudra is so-called because it purifies the network of nadls, 
connects candra and surya and causes absorption of nectar by the tongue, (cf. 
HP. V. 21 which reads ‘rasanasosonam’.). 

Continuing the description of Mahamudra, the Sk (Kasikhanda 41.141- 
142) declares : 

q ft =fT m i 

'Sift f44 4fci sfaffcrii 141 

ctfi 4taT: m qrf% qfnpir =r 142 
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i.e. foi him who practises Mahamudra, there is nothing like prescribed 
or prohibited diet; all that is tasteless becomes savoury; even the deadliest 
poison gets digested like milk. Consumption, leprosy, constipation, glandular 
enlargement, indigestion and other diseases get banished. 

These verses seem to have been lifted verbatim from HP 
(V. 19-20). 

Nabhomudra or Khecari 

The importance of Khecarimudra or Nabhomudra can be guaged from 
the statement of HP (V.78) “Eka mudra ca Khecari.” i.e. there is only one 
mudra viz. Khecari. 

The technique of performance of Khecari and the benefits that 
flow from its continued practice are described by the Sk. Kasikhanda 
ch. 41.143-146 and 41.106-110 cf. 

3lfWT feed'll I 

UciU'rMdl II 41.143 

i.e. when the tongue is folded and reverted into the (nasopharyngeal) 
cavity in the skull and the gaze is fixed between the eyebrows, it becomes 
Khecarimudra. 

This verse seems to have been borrowed from Goraksa. cf.G§ 34=HP 

V. 37. 

Sk adds : 

^ zfr 'SsTT ^ItT II 41.144. 

i.e. One who knows Khecari does not suffer from a multitude 
of wounds, is not bound by the result of Karma and is not affected by 
kala. 


This verse also is borrowed from HP (V.62). Khecari mudra is so 
called because so long as the tongue remains on the naso-pharyngeal 
cavity, it enables one to make the mind enjoy the void. Hence it is resorted 
to by all siddhas. cf. 

ftjrt # *tFFT%f?T xRfcl # ’TcTT I 

TFT 55T II 41.145 (=HP.V.63) 
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The Sk further adds: 
dTdrT fsT^: f&Tdt dFF'JdJ'Pd | 
dTd^ ddt 3ST dldfe'^f ddsfd II 41.146.(=HP.V.65) 
i.e. as long as bindu remains in the body, so long there is no fear of 
death; for with the performance of nabhomudra i.e. khecari, the bindu does 
not flow. The other account of khecari found in our text (Sk. Kasikhanda 
41.106-110) is as follows : 

<ddl I 

ddfacUdi 4^4|6|U4WI?I d9Td: II 41.106 
fWTt *JcdT OlHMM dittfd d: I 
dldT^d d ijtg ^Idfd dtdfdd;ll41.107(=HP.V.58) 
i.e. inserting the tongue into the upper part of the nasopharyngeal cavity 
and sucking the nectar for a period of six months, one would undoubtedly 
overcome old age. A yogi who with an upturned tongue drinks the soma (nectar) 
while keeping motionless, overcomes death without doubt in half a month. 

TTddmrfdd PfrT I 

SdTdJT gsippff M Wd$d cf^^mil 41.108(=GS.64) 

3PJdP£jftfPI dtfddt fdf44cH<ld I 
^ dd# II 41.109 (=GS.65) 

fdrd ^iMcbdl'i'jf §ifrt ddf dtfdd: I 
rT$T%TJTT5fa fdd ddT d d^fd II 41.110(=HP.V.60) 
i.e. Pressing the great Rajadanta cavity with the tip of the tongue and 
by contemplating upon the goddess in the form of the nectar, one becomes a 
poet in about six months. The semen of the Yogi whose body is filled with 
nectar moves upward within two or three years and there is the rise of the 
miraculous powers Anima, etc. A yogi whose body is full of nectar oozing 
from the moon, does not get affected by the venom even when bitten by taksaka 
(the deadliest of snakes). 

The above completes the two accounts of Khecari mudra or Nabhomudra 
found in the Sk. Most of the verses are borrowed from G$ and other Hatha 
texts. 


The HP(pp 96-98) states that the Khecari involves six processes viz 
chedana (cutting), calana (moving), dohana (milking), manthana or gharsana 
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(rubbing), pravesana (inserting) and mantra (chanting ‘aim hrim Srim krim 
ham um som’). The frenum should be cut little by little and after a period of 
six months the tongue gets completely severed and by folding it the yogi 
becomes able to touch the uvula with the tip. 

The 3 (Umasamhita ch. 27.35-36) also mentions the Khecari mudra as 
one of the five techniques for deceiving kala (conquer death), the other four 
being Nadanusandhana, Vayusiddhi (Bhastrika), Tejassiddhi and 
Sitalikumbhaka (cf. chapter IX - p. 197). But the text provides only a bare 
outline of the process ofkhecan and omits the details of the process explained 
by HP. 

Uddiyana 

Unlike Mahamudra and Khecan mudra which are dealt with in detail, 
the other three mudras viz Uddiyana, Jalandhara and Mahabandha are only 
cursorily described by the Sk. 

Uddiyana is the third mudra mentioned by Sk (Kaslkhanda 41.136). It 
defines Uddiyana as follows, cf. Kaslkhanda 41.147-148 : 

Sfftft ScT: cf? II 147 

clft SRftsf ^ I 

sfftftt ?ft II 148 

i.e. Uddiyana is that practice by which the great bird i.e. Prana is made 
to fly up day and night; for that a bandha (lock) is enjoined. Above the navel, 
the abdomen is to be retracted towards the back. This bandha (lock) is 
Uddiyana which frees one from fear of death. 

These two verses are borrowed with very little variation from HP 
(cf. V.91-92). 

The HP explains that the practice which channelizes the Prana through 
Susumna in the upward direction, is called Uddiyana by the Yogis, cf. HP. 
V.90 : 

*ft *TcT: I 

dWIgfteWItetftstf II 

The Sk speaks nothing more about the process. But the HP 
claims Uddiyana to be the best of the Bandhas. It further adds that with 


-RjafucSA. 



84 Yoga Doctrines in Mahapuranas 

firm application of Uddiyana, Mulabandha is automatically formed, cf. 
HP.V.97 : 

r sraFTTStfRt I 

^ wmiftife ^ii 

Jalandhara Bandha 

The Jalandhara Bandha is explained by Sk (KaSikhanda 41.149-150) as 
follows: 

^dlfcT % J lifnHI 

ip* STT^SRt «RI: g:#EFTT$H: II 41.149(=HP.V.99) 

<£?t «Nt cbU^cbWsiut I 

1 Mdb4Hl 1 ^ ITOFlfcril 41.150(=G$36;HP.V.100) 
i.e. When the Jalandharabandha is applied by means of contracting the 
throat, the nectar does not fall into the fire; nor does the Vayu agitate (go 
astray). The network of the nerves prevents the downflow of the nectar. 
The Jalandhara bandha alleviates the disorders of the throat. 


The couple of verses given by Sk contains only the benefits of Jalandhara 
bandha. But the text is silent over what exactly constitutes Jalandhara 
bandha or the technique of its performance. The HP(V. 98) defines Jalandhara 
bandha as follows : 


<[S*T I 

*Rfr '4ld-fcKHsdl54H*idl§144iKcb: II 


i.e. Contracting the throat, the chin should be firmly pressed against the 
chest. This is known as the Jalandhara bandha which prevents reduction of the 
nectar (cf. HP. pp.118 ff). 


Mulabandha 

The technique of performing Mulabandha and the benefits that the 
practice brings forth are mentioned by the Sk (Kasikhanda 41.151-152) as 
follows : 


3TqFP^4Hi<£K!l fttikit II 41.151 (=g£37;HPV.79) 

SPlt TJsPfftGTOt: I 

^cfT SfcrfcT cngtsft Pcfif 41.152 (=HP .V.83) 
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i.e. Pressing the perineum with the heel, the anus must be contracted 
and the apana pulled up. This is stated to be Mulabandha. When as a result 
of consistent pracrtice of Mulabandha the Prana and Apana are united, the 
formation of urine and faeces is reduced and even an old decrepit person 
becomes young. 


The Sk (KaSikhanda 41.153-155) futher elucidates this idea cf. 
M|U|mHcJ9Tt #4: qftsiFffcT I 

3T*T5fSrwfaT || 153(=G$26;HPV.155) 

yjRgl *T*TT 'Idlujh&ufa 5^T: I 

#3: yiuiNl^d II 154(=HP.V.157) 

3nPT: STM ^ AfitffcT II 

3jS=lfa: fill'd Alfa Afmfa^ll 155 (=G$ 29; HP .V.158) 

i.e. The Jlva (embodied soul) which is under the contral of Prana and 
Apana moves up and down through the left and right channels. It does not 
attain stability because of its fickleness. Just as a bird tied (and controlled 
by a string is pulled back from its flight, similarly the Jlva limited by its 
attributes is attracted / pulled by Prana and Apana (Sk reads Pranayama which 
is faulty). Apana attracts Prana and Prana attracts Apana. A knower of Yoga 
unites these two (vayus) which belong to the upper and lower regions of the 
body. 

Dhyanamudra 

While speaking of Dhyana, the Sk (KaSikhanda 41.121) also explains 
what is Dhyanamudra. But as Dhyanamudra is not akin to the mudras 
described above which are purely physical postures (whereas Dhyanamudra 
is more mental than physical) it is included under Dhyana infra. 


The concepts of NadiSodhana (cf. Mahamudra) and of the moon 
showering the nectar which is swallowed by the sun (Ibid), the Mudras and 
Bandhas - all these are concepts and practices which are not found in the YS 
but which, as stated earlier, belong to the domain of Hathayoga. Similarly, the 
later Puranas, like the Naradiya borrow a variety of asanas from the Hatha 
texts. 

□ □ 
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PRANAYAMA (CONTROL OF VITAL AIRS) 


The Pranas or Vayus are the vital airs moving through the nadis of 
the body. The BrUp (3.9.26) mentions the five Vayus as Prana, Apana, 
Vyana, Udana and Samana. The Mb (Santiparvan 184.24-25) and the 
BYY (9.141) mention them in a different order as Prana, Vyana, Apana, 
Samana and Udana. The Mar (38.13b-14), Va(15.6-7) and Vi(III.11.90) 
mention them as Prana, Apana, Samana, Udana and Vyana. The Vyasabhasya 
(on YS. III.40) follows a different sequence as Prana, Samana, Apana, 
Udana and Vyana. This difference in sequence can in no way be reasonably 
explained. 

Hatha texts like VS mention five additional Vayus and make their 
number ten. The L follows suit and names the ten Vayus (L. I.8.61b-62) as 
Prana, Apana, Samana, Udana, Vyana, Naga, Kurma, Krkara, Devadatta 
and Dhanahjaya. Pacification of these ten is termed as the pacification of 
Maruts. cf. 

HWfrSTH: hm 3J 'Scu*ii tTcf tj | 

'TFT: ^RtTT SFT 3 TO: I 

qcpsrr K: Hbdlftfd ^RJJcT: II 

The G$ (verse 40) states that as Haiiisa i.e. breath goes out to the extent 
of 36 angulas through the left and the right nostrils, it is called Prana i.e. one 
that goes out. cf. 

W- TF7M I 

gprcfemropfa «i?r: PTufrsf^Rfr^Tcr n 


The Sk (KaSlkhanda 41.82) repeats the verse with very little variation cf. 

l^T: M<4i u i I 

^oqiqyoqmilui sraFTTcT 5TM II 
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The HP (V.159-161) explains the movement of Prana which is termed 
as Ajapa Gayatri. The Sk (KaSlkhanda. 41.156-158) repeats the same verses 
as follows : 

«lRji|ftd ^cbRu | rp: | 
fF *RT ^rqfcT II 156 

’reSMlfa felT U'gtf|ut)ebfei$TfcT: I 
lidrtiteKlfcld *RT ^rfrf *FfcTII 157 
3MR ^TFT *TFFft ^f*FTT HtSKlRl’fl I 
■3TMT: ^CRT%W TT: 91^: JPJ^ II 158 

i.e. the breath goes out (during exhalation) with the sound ‘ha’ and 
enters again (through inhalation) with the sound ‘sa\ The jiva thus constantly 
chants the mantra ‘hamsa-hamsa’ (in the form of exhalation and inhalation). 
It repeats the mantra twentyone thousand six hundred times in a day and 
night. This is known as Ajapa Gayatri which brings liberation to a Yogi. 
A man gets rid of all his sins by mere thought of it. 

The L (I.8.63-65a) derives the names of the first five important Vayus 
as follows : 

SHIM cTFTT^ «n*J: JIM FJtT: I 
'3TTfRT#5FM II 63 
oETFfr cilHIHAIc^ JMfW: I 

JTcjftfrfa: II 64 

*R ’FlfcT TIRTftfr Wl: I 

i.e. Prana is so called because it moves (According to VS. II.44-45a, it 
moves in the mouth, the nostrils, the heart and the circle of the navel besides 
staying in them and the big toe); Apana is so called because it excretes the 
intake of food, etc; Vyana is so called because it causes bending of the limbs 
etc and also aggravates diseases(?); Udana is so called because it excites the 
vulnerable points or vital organs; Samana is so called because it co-ordinates 
the movement of limbs. 

The functions of the remaining five Vayus are described by L (1.8.65b- 
66) as follows : 

3^11^ ’TFT '3TFP7RT: 3 II 65 

SpMT^T fojjwpil I 
SFTSFTt Hglkito: F^T: f| II 66 
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i.e. Regurgitation (vomiting) is the function of Naga; Kurma causes 
winking; Krkara causes hunger and Devadatta yawning. Dhananjaya produces 
noise and pervades all inclusive of the dead (The VS 11.54 specifies ‘sosadi’ 
i.e. drying up or thirst as the function of Dhananjaya). 

6 (Vayaviyasamhita, Uttarabhaga 37.35-40a) gives a similar description 
of the Vayus and their functions, cf. 

SITWr fWTT^cT sfrtR) ^c|Kld; I 
TfMlS^FT: WIK htr TTcf q || 35 

qFT: I 

wi dWMWRSToftsflrtfolct ll 36 

«iiil o4M§Nr t i , ii"M§l i mfu| fadsJddJI 37 
dfil'ddfd dl^ORd: I 

qq <hhhRH II 38 

qiq 'STR^TTcT: ft*RT: I 

<£W. f^p^t II 39 

q ^TfifcT *jq qrfq qferrft spraq: i 


The Mar (36.12a) holds that the successful restraint of Prana is the 
first process which is to be perfected by a Yoga-aspirant, cf. 

WT WSRT &dRy|U|ldlHW dRlRldJI 


All Puranas agree that Pranayama means restraint of Pranas (or Prana 
and Apana). Thus Mar (36-40) says : 



Mar.36.40(= Sk.Mahesvarakhanda, 


Kaumarika. 55.33a) 

i.e. Pranayama is so called because Pranas or Vital Airs are restrained. 
The Va (I.10.74a) echos the same cf : 

Miuiura fqdsrcg q wuiwpuifsid: ll 


The Mar, Va, L and Sk also define Pranayama as the restraint of Prana 
and Apana. cf. 

M l u i mHptfl gRg MiUlNH H Mar 36 . 12 b. 

m i ui mqqHR) sncsnuirq rq: q n va 1.11.28b 
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HWWIH: Sp flMd : II L.I.8.46a 
y|u|NMPl<ISJ$T 3TTWRTT: II Sk.MaheSvarakhanda.Kaumarxka 

35.29a 


The Vi. (VI.7.40) defines Pranayama as bringing under control 
by practice, the airs known by the name Prana cf. Vi. (VI. 7.40=N. 1.47.16) 

HfoimTHST ... II 


The K, L, 6,G Ag, N and Sk define Prana as the Vital airs of one’s own 
body and ‘yama’ or ‘ayama’ as its restraint, cf. 

5JW: cn^WT^rtrwr II K.II. 11,30b(=G.Acarakanda238.12a) 

5TM: 4l<i44WW f^Tt^TT^ll L.I.8.45a 

JIM: 11 5.Vayavlyasarhhita, Uttarabhaga 

37.21a(=Ag. 373.6b) 

5imt Rg: 31WIHWW I 

HIUIWH fftT te ...II N.1.33.118. 


The regulated movement of Prana is also called Pranayama cf. 
M|U|NIH J lRl$nft yiuiWIdlH v&tff II Va.I.10.73a 


G (I. Acarakanda 44.10a; 49.33 and 226.13b) defines Pranayama as 
victory over the Maruts i.e. Pranas, cf. 

MIU||4JTH1 1 

Sk. (Vaisnavakhanda, Vasudevamahatmya 30.14-15) states that so long 
as the airs move, the mind is not stable; when the airs are stabilised the mind 
also becomes stable. The retention at one place of all the airs, which are mobile 
by nature, as advised by the teacher is called Pranayama. cf. 

3 STTWT I 

hiuimih: p II14 

^ 3PfT W rffapT fwr <RT: 1 


Categories of Pranayama 

Depending upon the time consumed by Pranayama it is divided into 
three types viz laghu (mild), madhyama (medium) and uttama (intense). 
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The Pranay ama of twelve matra duration is called ‘mild’; of twenty four matras 
‘medium’ and of thirty six ‘intense’, cf. 

cfFT mhi u i d<w4> % II 

flnjni: 1 *THPT: I 

MMlfabTiH: qR^Rtd: II Mar.36.13-14 
MIUIWIMHHIUI^ HT5IT t 5TC9T FJcTT: I 
5T9IHM^ ^RTF 5TC9T ^pTT: I 
RKJTT3I f&bs&ld$J<j[Rf9lfd*tlfsl<fc: II 
3rrwf%R^3RTt TOT: I Va.I.10.74b-76a 

Jim: cjr^NiHwf?i<1«m;ii 

Rrom aRrqiRrf: i 

HI3I 9lldHlR=t): I 

TO: RFJRRtsj: ^^Sl^nfMrPT: II K.II.l 1.30b-32 
MIUINHW RFRJ RTOT STORF II 
5K9TRTO3 3TSlcft 5TC9T FJcT: I 
* 107*173 ft^idagf^fllcmwcb: n 
5®Rg qftsRw&l'd: I L.I.8.46b-48a 

«& T <tcfc<^&dWicM ^1 SKSHWch: I 
’TSTOg fabsSIdSI^lfcIHI^: II 28 

virlH^ Ribald; ^<R§i'+u?(cb; | 3.Vayaviyasamhita,Utarabhaga 

37.28-29a 

SK9TRTO3 Rrjpi: *T $J TO*T: II 

Rlii u liRl^i hhuRtotih: II G.I.Acarakanda226.14b-15a 

WWiWsifrRP: R7:1 

qzfllSFtnf^fj: ^5: ... I G.I.Acarakanda49.35-36a 
^F^cF: b$££ld: * % gT? 9THlRcb : II 
TOTO feb^ldSlsjRfsrfrl'HlRl*: II 
3WT$T Brb^Irl: *tffi $lTllbHlR|cF : I Ag.373.10-lla 

M*^l dl<?Wl9K^J HI3I tfteHffRT Hfll I 

HSZRt feyiT: ^ ^TlHRd^ T R m: II SkKa$Ikhanda41.76. 
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The duration of a matra (unit of time) is the duration of the winking 
of the eye. cf. 

Tn=fT cfjr^t I Mar.36.15a(=Va.1.11.21a) 

£ (Vayaviyasamhita, Uttarabhaga 37.31) provides another measure of 
a matra as follows : 

vflFJ »T <pt *1 

*TT^fcl Uc^ftfclT II 

i.e. Matra is the time taken to make a round of the knee (with the palm 
of the hand) neither too fast nor too slow, followed by the snap of fingers 
(thumb pressed against the middle finger). 

By the above three categories of Pranayana viz Laghu, Madhya and 
Uttama, the Yogi is said to overcome the faults or vices viz. perspiration, 
agitation and dejection respectively, cf. 

WPT ^ ^T«pl 

fc|qi<{ % ^sHM^shHldJI Mar.36.16(=Sk.MaheSvarakhanda, 

Kaumarika 55.31) 

^ c^r ftrsTK ^ I 

f^TK f| ^ITT ^5*1 ^TTf^FT: II Sk.Ka$ikhanda41.77-78b 

^ ^T«pi 

f^FTTcF 1| ^mr^r^pMld;ll G.I.Acarakanda226.16. 

G seems to support the view held by Mar and Sk but substitutes 
erroneously ‘svapna’ and ‘vipaka’ in place of ‘sveda’ and ‘visada’ of Mar 
and Sk. 

But the Va (1.10.76b) and Ag(373.11b) seem to hold sveda, kampa 
and visada as the external symptoms of the intense variety of Pranayama and 
do not seem to consider them as dosas (faults or vices) termed by Mar, Sk 
and G. cf. 

^efSitfafclKni vTRt ^rPTl I Va.1.10.76b 

^<cbq|fasiHpri rlHirlH'. II Ag.373.1 lb 

The K (II.11.33a) and L (1.8.48b) in line with Mar and Sk consider that 
the three viz perspiration, agitation, etc are the respective characteristics of 


72a?LCLA£ 



92 


Yoga Doctrines in Mahdpuranas 


the three categories of Pranayama. But according to these texts the Uttama 
(intense) variety of Pranayama is characterised by the rising of the body 
(Utthanajanaka). cf. 

^TTtJFPT I K.II.11.33a 


I L.1.8.48b. 


These two texts also do not consider them as faults or vices. The K 
adds that the superiority of the one to the other category of Pranayama is 
ascertained by the joy felt in the three states, cf. 

II K.II.11.33b. 

The Sk (KaSikhanda 41.91) states that the third or Uttama type 
of Pranayama causes the body which is in the baddhapadmasana posture 
to rise up. i.e. to levitate which phenomenon is already hinted at by K 
(11.11.33) in the words ‘Utthanajanaka’. cf. Sk Kasikhanda 41.91 : 
yiuiNiitsp) srtf: cjjqt l 


The HP (IV .20) likens it to a leap-frog movement cf. 
(TOT Ttsfcf ^ II 


£ (Vayavlyasamhita, Uttarabhaga 37.29b-30) states that besides 
sveda, kampa, etc. Pranayama gives rise to delight, horripilation, flow of 
tears, murmering, dizziness and swoon, cf. 


^4ci,mfeviHcb: II 29 

I^STT^TT fcRtWT I 
STFlff WT II 30 


The Three Phases of Pranayama 

Vi (VI.7.41) mentions the three phases of Pranayama as the 
exhalation and inhalation alternating with each other and the third effected 
by means of restraining the former two cf. Vi. VI.7.41 (=N.I. 47.16-18) 
miuiimhI I 

The K (11.11.36-37) names the three phases of Pranayama as recaka 
(exhaling), puraka (inhaling) and kumbhaka (restraining) cf. 
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II 36 

}^<cb)5'd<?lfd s £IPTOf TJTcbtdld^TOT: I 

tffkfcPlf TO jpTO: II 37 

Though L does not mention the three phases viz recaka, puraka and 
kumbhaka in the context of Pranayama, these three are mentioned in the 
context of dhyana (contemplation). Thus L (I. 8.109-111) recommends 
that the Lord Siva of the nature of pure knowledge must be contemplated 
upon as situated in the middle of the body, in the heart and in the navel 
(region) performing at the same time recaka, puraka and kumbhaka 
respectively and gradually raising the level of Pranayama from the mild to the 
medium and intense levels, cf. L. I. 8.109-111 : 

^rszr.fsTci si&upwi Rnj^i 

JTpfui ’cjt&Rfaisfr 109 

sFTST: cFTO^cf TOTOlTOSfT ^sTTO: I 
drl^disft t fciar^^'^H' II 110 

TOTlffW: I 

}*(<*> c9«K^I feuittlHI: II 111 

The S (Vayaviyasamhita Uttarabhaga 37.21 b-25) not only mentions the 
three phases but also describes the procedure of its performance, cf. 
cTsTclcF rt cpp?> rt || 

TOfTOTOlfTO^ ^S^cf5W>l §1 

TOJT54 ^fc{j: ^JcT: II 
TOlfa TOT U SfdddlR'I^dJ 
dlTO^dN^I TOW || 

*T *T ^itcl cfpjTOrT^ff: fiTOTOl 
TOJpfjfTOlfTTB&^fTO ^1 |J II 
R^chld TOjfos gd d fadfdddj 
cTTOT: sFTTOTlTtd TO^tlylutf iTOfr: II 

i.e. Pranayama is threefold viz recaka, puraka and kumbhaka. Having 
pressed the nostril (closed) with one finger, the air inside must be exhaled 
through the other nostril; this is called recaka. Now the external air must be 
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inhaled through the other nostril and the body (lungs) must be filled by it 
like the bellows; it is called puraka because it fills in; that phase wherein 
the breath inside as in a full pot is held steady without exhaling or inhaling 
is called kumbhaka. These three phases beginning with exhalation should 
be practised by the yoga aspirant in the said sequence neither too fast nor 


too slow. 

The Ag. (373.7-9) echos the same views, cf. 

rf q^JT rfl 

after ppr: n 7 

sftete cfTZpTT I 

rr«rr ppi:11 8 

^ gate ^ 

rr 3 11 9 


The Bhag, G and Sk also mention the three phases, cf. 

SIFTFr §Tt«te^rr>f II Bhag.III.28.9a;XI. 14.33a. 

Xpf tem ^ rfll 

cp<?it }*HtericbR?|SIT I G.I.Acarakanda49.34b-35a. 

SRste) tefctsi: rftsfte I G.I.Acarakanda226.14a 

wwi ^te> Tjter rrsu 1 

xl MUJIIdlH fcTSlT5«rcteUI Sk. MaheSvarakhanda, 

Kaumarika55.32. 

The N (1.33.120-126) holds Pranayama to be fourfold viz recaka, 
puraka, kumbhaka and Sunyaka. In this connection N also names the three 
nadls viz. Ida, Pingala and Susumna. Pirigala is situated on the right (opening 
through the right nostril) of all beings. It is known as Pitryoni and is presided 
over by the sun. The left nadi is Ida (opening through the left nostril). It is 
known as Devayoni and is presided over by the moon. In between these 
two is situated the very subtle Susumna nadi which is highly concealed 
and presided over by Brahma. Recaka (exhalation) is carried out through 
the left nostril whereas puraka (inhalation) is done through the right. When 
the inhaled breath is held inside like a full pot without releasing it, it is called 
kumbhaka. When the air is neither inhaled or exhaled that phase is known as 
Sunyaka i.e. empty or vacuum, cf N.I. 33.120-126 : 

xpi rrgf^sj: stem miuimhI it 120 
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^ ftWT q RcflRidl I 
^S^cidchi ^ci R^PhRRi ll 121 
<id4)RRfd MTdT PTHI^ ^rRmT I 
^nRl^cT ^Fft% gRrawr II 122 
TTcRtwM^ Hlf^cbl ^JcTT I 

3Tf^W ii^JcRT ffaT *TT WltoT II 123 
cfF^T ^ftrST^ }dd!<Rl4>: FJd: I 

<i<u||^<cfi: ¥£V- II 124 
^ fepl 'T RP^afcI I 

*1 % fap: II 125 
^ifcl ?q^T dlij,Hd4R: feltT^I 
Rife d^Ocfi HMFTR ^Tfelrmll 126 


Though Patanjali does not name the four phases of Pranayama, 
he describes the fourth as the one going beyond the external and internal 
spheres cf.YS.II.51: 


^l4:l 


This fourth one is termed as kevalakumbhaka in contrast to the 
^unyaka mentioned by N. 

Sagarbha and Agarbha 

There is also a twofold classification of Pranayama viz. Sagarbha 
(Sablja) and Agarbha (Ablja), the former being that which is accompanied 
by Japa and the latter i.e. Agarbha being without the accompaniment of 
Japa. The Vi (VI. 7.40=N. 1.47.16) and the K (II. 11.3 lb) give this classification. 
cf. 

WI*J||i|IH: H Rlffa: rl II Vi.VI.7.40=N.I.47.16. 

*1 t(cr feRlSI: Strb: Wlfs 7 !^ tTci rill K.II.11.31b 


The K (II.l 1.34a) and L (I. 8.51a) define them. cf. 

Wfalg: WTWf RrT ftIT: I K.II. 11.34a 

i.e. Sagarbha is that which is accompanied by Japa whereas Agarbha 
is devoid of Japa. 
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HvRlcT II L.I.8.51a 

i.e. Sagarbha and Agarbha are with or without the accompaniment of 
Japa respectively. 

5 (Vayavlya samhita uttarabhaga 37.33-34) mentions the Sagarbha and 
Agarbha varieties of Pranayama and defines them as with or without the 
accompaniment of Japa and Dhyana. It also holds the Sagarbha as superior of 
the two whence it is practised by the yogis, cf. 

aptf sr wfsi miuiiaiihI fesrr pja: l 

5PTWlHfeHI5*nf: II 

cTFfWftf JTPJRTWT II 

G defines garbha i.e. sagarbha as one accompanied by mantra (japa) 
and dhyana, agarbha being the opposite of it i.e. without accompaniment 
of mantra (japa) and dhyana cf. G. I. Acarakanda 49.34a : 

IdH^d) IFPfcf): II 

3!WM<idi Ttf II Ibid 226.15b;235.23b 

N (1.33.118b-l 19) in the same vein as S (quoted above) holds sagarbha 
and agarbha to be varieties of Pranayama with or without the accompaniment 
of japa and dhyana, sagarbha being the superior, cf. 

MIUIWH II 118 

aptfsi wfel I 

fcRTS 7 !^: II 119 

The Ag (372.14a) advises that agarbha is to be practised for gaining 
victory over indriyas. cf. 

'd'il ^TFT 1^15^ d'l^tdrdHpdd: I 

^4|U|i opmjfa *pnf H 11 

All the faults of a Yogi are burnt up by the performance of Pranayama. 
cf. Va. I. 10.85; 11.23: 

MluiiqiAd IdddlcH^i: I 
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According to L (I.8.55b-56a) by such practice of Pranayama, the 
Prana which is subdued bums the sins committed by the aspirant by thought, 
word and deed and at the same time protects his body as well cf. 

5^: STTuft 


£ (Vayavlyasamhita Uttarabhaga 37.40b -41a) is of the same view. cf. 
sb'^n«R^Ffl54 y|U||qmwiu|cRjJ 


Regarding the definition of Pranayama, the division of Pranayama 
into three categories depending upon its duration and the three phases of 
Pranayama, there is general agreement among the Purana texts, except that 
the N (I. 33.126 quoted above) mentions an additional phase viz sunyaka 
besides the recaka, puraka and kumbhaka phases mentioned by other texts. 

The Mar and Va do not name the different phases, but both seem to 
indicate the kumbhaka Pranayama in the folowing lines cf. Mar 36. 34-35 
(=VaI. 11.20) : 

P)wliq|ct)U6HiPRT: I 

>i<Rlc4l fSit ycill^KiiMsb^ll 

i.e. after having accomplished external as well as internal 
cleanliness and having filled the body from the neck to the navel, one 
must commence Pratyahara. 


States of Pranayama 

Neither Patanjali nor any of the Hatha texts speak of the 
Avasthacatustaya (four states) of Pranayama mentioned by Mar (36.20-26) 
viz Dhvasti, Prapti, Samvid and Prasada. When the fruits of good and bad 
actions die away and the mind attains pellucidity, it is called Dhvasti 
(cessation of consequences of action); when the aspirant continuously 
resists his desires of this world and of the other, like those of covetousness 
(greed) and infatuation (delusion), that is ‘Prapti’ which is everlasting; 
when the aspirant by dint of his knowledge perceives the past and the 
future and remotely concealed meanings of the moon, sun, stars and planets, 
that state is called ‘samvid’; that state in which the mind, the five vayus, 
the sense organs and their objects become serene is called ‘Prasada’ cf. 
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S£TcT1 gfrTRRR 20 

GlfeT: yifkiwm «fc|rt4W<«T I 
RRTC *J5 cfjoiTTFR^sFTTcT II 21 
^urnw^^f WRSRT: I 

^ratswirw m *tt «zrftezi% n 2: 


fdO^Kcl ^RT Mlfki: FT 


fc|^RI^'1^4^il^|U|i «IM«U44I II 24 
1^HTRR3 TO 3TF=frfcr TTfTOT I 
cRT -HTciRfcH MTcTT PTMRTWT *TT McT: II 25 
*TTf% 5RTR iRTFT *PT: TO tj TOR: I 

^F 5 s«nuftr 5 w i«rf«r *r trtr ?fcf Fp: ii 26 

Though Mar considers them to be four states of Pranayama, they 
seem to be the results of Pranayama for, the Va which presents a revised 
text regards the four viz Santi, praSanti, dipti and prasada as the fruits of 
Pranayama. cf. Va. I. 11.4-10: 

srata?nft totrftct fafe t i 

9Tlf%: TOlMPdST TRTRSI 4 

til<ic»>i<i9T=rPTT ch4uu I 

*=R$dlfd TOR tr ^dlHjI 5 


IURIilB»»SUilEimi;EIB2L;CcCl 


STTO f| eb«IK(|U|i TORT 91TfnT^«l^ II 6 
cfaHHIcHcbHi ff TOHIHft WT: I 
l^igsr f^n«rfa toiRiwn tor! n 7 
^flTfcTRTWr fcTSPTt 

tr yRl^ni 5lMRl5lHfiM<IH,ll 8 

adldMHIdHIW UWdW ^ I 

fgR wm *nf% ^t: rtto n 9 
^f^i||unr^ilierf«r TO: TO tl HlbdliJ 
yOKilfd *RR?t SRETR ^frT tffiTcT: II 10 

i.e. Santi means the washing away of sins derived from impurities of 
parents and from the association of one’s own relations; PraSanti is the 
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exhaustion of one’s own sins such as greed, egotism, etc; Dipti is the power 
of vision by which one can see past, present and future and attain equality with 
the Buddha; Prasada means the contentment and pacification of the senses, 
sense-objects, mind and the five Vayus. 

The L considers the fourfold fruits of Pranayama, viz Santi, Prasanti, 
Dipti and Prasada mentioned by the Va as divine accomplishments and 
explains them as follows cf. L. 8.57b-61a: 

snqratf* RwnRi n 57 

TOI?«T RT«TT sfTRTcT I 
jflrbT f^fT: II 58 

«^IM«d*Hia Wdt ?TTf^R5^ I 
TT9TTf%: W: Wi cMyifald TOJdT II 59 
TO>T9Tt cO^iV^TH'l Rpfa: TRfeT f^T: I 
HbdlHft II 

TOT? |fcT TOTtrfT: foTf I 60 

i.e. by Pranayama, the fourfold divine accomplishments viz; 
Santi, Prasanti, Dipti and Prasada are realised in that order. By Santi is 
meant the annihilation of the sins, inborn as well as later accretions 
thereto. Prasanti is said to be proper control over speech. Dipti is all round 
enlightenment at all times. Prasada is the pacification or graciousness of 
all the senses, intellect and maruts (airs). These are inner accomplish¬ 
ments. 

In this connection, L also names the ten Maruts or Vayus defining each 
one of them. The pacification of these ten Vayus is said to constitute Prasada. 
cf. L. I. 8.61b-62 : 

TOifrSTOT: v5?Ht <* 11*1 TJef rfll 61 

TOT: fcJRt EPTSRT: I 

tJTfai TOTTOd, Wdlfafa TOJRT: II 62 

Prasada is the highest of the four accomplishments, cf. L. 1.8.67 : 
ifcT yiuiNI^H ffejfcT I 

TOKtSFT WT fam II 

Thus L seems to follow the view of Mar. in holding them as four states 
of Pranayama of which Prasada is the highest. 
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Like L, the S (Vayaviyasamhita Uttarabhaga 39.10b.14a) also raises 
the four states to the divine level. It observes that the four divine states 
Sand, etc are accomplished by Pranayama and goes on to define them. cf. 
UMPJFPl ftcZJT: 9TRWT: sFTRTlI 10 

$llRl: ?TrT'. WT I 

§PT: ^crftjcrr 9llPdRc4f¥fafl II 11 

W$lt *ft ^fRlRoSMta^ II 12 
FIFIcTT I W fg: STOK: iRcblRRl: I 
cRUTTRr xT tfcrffaT «<s||&|V^<|R| xf || 13 
1#: STOT^cf: first HWRf *PFrP I 

i.e. the four divine states viz. Sand, Prasanti, Dlpti and Prasada 
are accomplished in that order through Pranayama. Of these. Sand is that 
state in which all misfortunes (calamities) are pacified; PraSanti is wherein 
the internal and external darkness is banished; Dlpti is wherein brightness 
is achieved inside as well as outside; Prasada is wherein one becomes 
composed (at ease); thus by the clarity of Buddhi, all the instruments 
internal and external become perspicuous. Thus S takes a more expansive 
and liberal view of the terms. 


The Sk (Mahesvarakhanda, Kaumarika 55. 35b-39) also mentions 
the four divine accomplishments Sand, Prasanti, Dipti and Prasada. It 
definies Sand and Prasada in terms similar to those of Va and L, leaves out 
the definition of Dipti and while trying to define Prasanti in terms similar to 
those of Va and L, ends up by calling it Sand. cf. Sk. Mahesvarakhanda, 
Kaumarika, 55.35b-39 : 

H|U|WI*H fcziT: §11^14-4: sFTRTcf II 35 

$llPd: 5 f§llRl$1 5 RTK 3 I I 

d^Ml^cbHMi WTH! xT Srarfa-RII 36 
SIlPdRdllteil: Wit ^pr: I 
^Hl^IrHcbK^lfsKl^ci ^rFT§T: II 37 
cTW xf ZRT mf^T: W SIlf^Rfa xftxZRt I 
Hbdinfa II 38 
3TOT5 ^fcT rT jffxh: xfipS^R I 

tpr w ridft snun'dpt ^Ts«nf<pi 39 
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No other Major Purana texts mention or define these terms. As stated 
earlier, these four terms are not seen used even by Patanjali. But some of the 
results of Pranayama as per the definitions given above are mentioned by 
Patanjali as the results proceeding from the performance of Saiiiyama cf. 

II YS.III.26 

S^H'sIR WTTfll YS.III.27 
^ dNI^gtMH II YS.III.28 
d^lfdsIMHj! YS.III.29 

The L further adds that the pellucidity, perspicuity and pacification of 
Buddhi also are achieved by proper performance of Pranayama. In this 
connection the synonyms of Buddhi are mentioned cf. L. I. 8.68-69 : 

H(41^511 am Ml: FjfrT: I 
Mlffi: did rid: TSIT^teRt xj || 68 

f£}dl fo?TT: WT: MR^Iridl: I 

-3TBTT: ft: ’RFTRTT^T II 69 

i.e. Visvara, Mahat, Prajna, Manas, Brahma, Citi, Smrti, Khyati, 
Samvit, Isvara and Mati are the epithets of Buddhi also called as Mahat. 
Pellucidity of this Buddhi is achieved by the practice of Pranayama. 

The text also tries to explain these synonyms in the next few verses. 
Thus Visvara is explained as the state of tastelessness in the mutually 
opposite pairs; in size it is the foremost of all principles, hence ‘Mahat’ (great); 
it is Prajna (perception) because it is the heart of testimony; Manas because 
it thinks; Brahma because of its magnitude and strength; Smrti because it 
remembers everything; Samvid by which everything is known; Khyati 
(knowledge) by which all lores are known; ISvara because he, as the Lord 
of principles knows everything; Mati because it thinks and understands 
and Buddhi (intellect) because it enlightens and understands. Perspicuity of 
this Buddhi is achieved by means of Pranayama. cf. L. I. 8.70-75a. 
ft^R) RlW^lci) 1R5HT ffdUriHI: I 
'3TTNT: WFT Mf<H|U|d: II 70 

iJsti ipRf Hfrl I 

1UT smrfcRT «R: II 71 
<H4chHlfui 4TTT4 ^rftRflicr f%rfcT: ^JcTTI 
**R% FjfrT: ^TcT: II 72 
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©TRd dlrdfd <sAllRi5lf-ilT<f^<^ch9T: I 
■^■4'dt^n^nT: fd^HlRl *T4teR: II 73 

*Tf% dWMfd4fdHdi dTT: I 
3T8f *nr fSZT^ || 74 

3TFTT: ft: TOTCTf HI<J|ldl4d fd^lfd I 

No other Purana text mentions these epithets of Buddhi nor explains 
the epithets as done by L . 

Effect of Pranayama 

Manu (VI .71) states that just as the impurities of the metallic ores, melted 
in the furnace, are burnt up, similarly the taints of the sense organs are destroyed 
by the performance of Pranayama. Cf. 

WlNHMHi SJTfdT *T«TT W. I 
ftff^IFTT ^SRl 4faT: 5TO PBTSR(II 

The Mar (36.11) puts the same idea in the following words : 

TOT »MHT ^ W(l 

d4R;ii^d: ifad ^srI yiuiPwsidJi 

i .e. just as the impurities of the metals are burnt out when they are melted, 
similarly the faults wrought by the organs of sense are burnt out by means of 
restraining the breath, cf. Va.1.10.90 : 

5TMRFPT frfRT fd5RT faddlcHH: I 
drfdW&d II 

i.e. constant practice of Pranayama destroys all the taints of a person 
and makes him physically fit. 

By such constant practice, the Prana of the Yogi obeys his command 
and is led forth by him as he pleases just as the mahout leads an intoxicated 
but tamed elephant. Just as a tamed lion kills only the animals but spares the 
human beings, similarly the Prana when controlled destroys only the sins but 
not the body of the being, cf. Mar. 36.18-19 : 

*Rf *T«P0Tdt dTd dtfd ffRTC: I 
d4d 5fM d^lfd wfadf II 18 

TOT % TTTfacT: f^t f’lRjf^ d HRdTf I 
d 'J TT TT dff II 19 
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The behaviour of a controlled Prana described by Mar is also 
described by the Va (1.10.78-84) and L (I. 8.51b-55a) in similar terms. Thus 
they state that just as an elephant, a Sarabha (mythical animal stronger than 
an elephant) or even an invincible lion when seized and tamed becomes 
composed, similarly the Prana which is irresistible and dangerous to the 
Yogis, becomes composed by proper handling. Just as an intoxicated lion, 
elephant or Sarabha in course of time gets controlled by proper care, similarly 
the Prana when subdued by Yoga achieves composure and equanimity and 
does not pose any danger to the Yogi, cf Va. I. 10.78-84 : 

Rtfr cji eiTsfa i 

^eZRFR^ ijg: d^l^ II 78 
TTTtrft d3qm$dlcHdHj 

ii4IU|^dl sF^II 79 
^ Rif: ensfr i 

WFrRcf9TT?fPTl^ Wcf mRm^HI^II 80 
'jR'SJFT *Plt ^T5f^ ^n^FTESfcl I 

fRsiPI T=FTt cT«TT sftafcT fTW- II 81 
cf9^cf f| tj«iT cTFpfecTt «lVlHlR«RT: I 
flfT W*iMd: SM ^rssfcT II 82 

^f*IT Rift 7 T5Tt elTSRt I 

'3WTFT ^t«T: WTrRt II 83 

w MRRid^pt f^mtjn: I 

tR^inhn: 9RR 84 


cf.L.I.8.51-55a: 

err 9T^ff ^rrsf^r 5^fs«r %sRt II51 
7 I^7fr *J*JT I 

f*IT ^RuftSFfWt tfpRIHJI 52 

^TFRT: F ^ FfFPTT sT^I 

’fTTTZ *TFT: 9TT*Tt ^TT5f^ II 53 
cbldlnKd9ll<!iRll$«-lit M<HK<<ldJ 
rT«IT qRddlcWI^zr II 54 

qPlK^ddl ^ otRH % 5JFJ?t I 
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The N (I. 33.127) warns that the Prana, like an intoxicated elephant, 
must be brought under control by gradual means; otherwise it would cause 
grave diseases, cf 

91^: I 

aT^TSIT ^TFT^ H$l<Pll: TO 7 T: II 

The Sk (Mahesvarakhanda, Kaumarika. 55.40) repeats that just as a 
lion, a sardula or an elephant gets composed when seized and tamed, similarly 
the Prana gets composed by proper handling, cf. 

fm STTt^SRT: I 

*TSJT *TTf% cTSTT wfil ef9^t *P9fcl ^Tfacl: II 


The Sk (Kasikhanda 41.79-81) states that the Prana which is forcefully 
restrained tears apart the body and also causes kustha (leprosy) and other 
diseases. Hence one must without violating the dictates of the sastra gradually 
tame the Prana inhabiting the heart in the same manner as one seizes 
and properly handles a wild elephant or a lion, which consequently gets 
composed, cf. 

RirRcT I 

fMlfe 'dHdoyft II 79 
ddlcdlRldeifis# 5b^<JIKU^RdddJ 


cRlt TRt JMlRdt ^dlfadldjl 80 
cRtfcT 9TI'<3faf$T ^ ^ cl I 

ctstt wfi 4tf*HT sbM4) j id: n 

II 81 


Elsewhere the Sk (Kasikhanda 41.98-99) explains that whereas 
proper performance of Pranayama expels all diseases, transgression of 
the same gives rise to all sorts of diseases (disorders) such as hikka 
(hiccough), svasa (asthma), kasa (cough) and pain in the head, ears and 
eyes. cf. 

M|U||d|iVH gHRfr u4°qiRr$PTt »T%cT I 

II 98 

f|w WSJ 47R1?J RR:WffST%^TT: I 

4t^T: WIFT czrfcraRfRT 11 99 
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For success, the Yogi should exhale, inhale and retain in a judicious 
manner, cf. Ibid. 41.100 (HP. IV. 26) : 

^Fcf rf TJ^I 

^ 6rs%nf^?®i 4HRidji 


When Prana is successfully restrained, the following physical 
symptoms become visible, cf. §. Vayaviyasarhhita Uttarabhaga, 37.41b-44a: 
1 II 41 

dl=KvM^FI: 5RFF* I 

cT£JT II 42 

cFJr*! SftyhlfacdJjcHI^: I 

w fct: II43 

Sjf^m ^cfrci 7} f&TcTT ^ MsRTT I 


i.e. When the Prana is properly controlled, the symptoms become 
visible such as reduction in ordure, urine and phlegm, ability to eat 
profusely, capability of breathing after long intervals, lightness (of body), 
swiftness in mobility, enthusiasm, excellent (booming) voice, removal of 
all diseases, enhanced vigour, brilliance, handsomeness, firmness, intellect, 
youthfulness, stability and graciousness. 


Ag. (373.12b-13) also mentions in brief the above symptoms of success 
in Pranayama. cf. 

fait UTot II 12 

'Snfrnj sfcmTftFFprrf: i 

W1II 13 

“V 


Nadisodhana Pranayama 

The Sk (Kasikhanda. 41.84-89) describes the process of purification of 
Nadis which is a process connected with Hathayoga, cf. 
idiml W9Tfrh wti I 

Mluf|4IH)5^tq^ || 84 

HIUINI^H *fpfFS: ^HIHifd rT^TWTcf II 85 

TfW 5nuiHI<J)«J ^<040’ 

tpi^c^T 9T%: <rerratrft ^F^iT ll 86 
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<3T^T qFqiJn^H 9PfaFI*T^UI 87 

^Fn^FJit 4Wt faSJTTuftsfasfc^ II 88 
strut cikiV^w thOw^i 

HKlt^°MRh<K>4 ^%5n^T?TttRTr[ll 89 


i.e. Sitting in a firm posture one must inhale the air through 
candranadl i.e. the left nostril and exhale through the suryanadl i.e. the 
right nostril. This is called regulation of breath. By regulating breath 
while contemplating upon the moon with flowing stream of nectar, the 
foremost of Yogi instantly experiences bliss. Thereupon having inhaled 
the air through the right nostril and holding the breath to capacity as if in 
the bellows, he should exhale it through the candranadl i.e. left nostril. 
By contemplating upon the blazing sun as situated in the heart throughout 
this process the Yogi enjoys supreme bliss. By this exercise of regulation 
of breath practised through alternate nostrils for the duration of three 
months the Yogi becomes cleansed of his nadls and of perfected Prana. 
The purification of nadls gives rise to prolonged breath-holding 
capacity, enhances gastric fire, leads to manifestation of nada and results in 
sound health. 


The VS (II. 64-68) and the HP (IV.14-15) mention NadlSodhana 
and also explain the technique of performing it. The Sk (Kaslkhanda 
41.83) holds that the Yogi becomes fit for restraining Prana only after the 
nadis are purified cf. 

SjfeirfcT 41^*1 sbHdl$tfH I 
UTFI% m: srraiPRlsi% II 


The VS (I. 81-82) and HP(III.26) also are of the same view. The VS 
further states that without the purification of Nadls, all the efforts of a Yogi, 
who sets out to perform the various angas of Yoga beginning with 
Pranayama, would be an excercise in futility. cf.VS. 1.81-82 
1 5nWTOFT cTcT: ^ II 

muiN I Hlfe B'rff&T I 

^t?J,feH$4cT: II HP.111.26. 
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The HP describes the technique of NadiSodhana as follows cf. HP. 

IV.14: 

JIM 

«4U u IH 8T) cil^dlHill I 
M^HTSMRT ■HHId^di 
3p5T dl^MUII qf*HT qTddiir^^T: II 

i.e. One should inhale through Ida i.e. left nostril and exhale through 
the other i.e. right nostril (after proper retention) and should again inhale 
through the right nostril, retain the breath and exhale through the other. By 
constant practice of this technique through alternate nostrils, the network of 
nadls gets purified in three months. 

Sitali Pranayama 

The Sk. KaSikhanda 41.105 also refers to Sitali Pranayama which is 
normally found in the Hatha texts, cf. 

STM^cKIHH 3ftcT?j §flW fo%cTl 
JIM JTMftsjH# fofc: II 

i.e. the Yogi should suck cool air through the mouth with the tongue 
shaped like the beak of a crow. This practice makes the Yogi free from aging. 

The HP describes the process as follows, cf. HP.V.54: 

9flW I 

WMqiwfrfar *rqfrf II 

The Pranayama is called Sitali. The Kumbhakapaddhati calls it 
Kakacancu Kumbhaka. It is also called sltkari on account of the sound 
produced while sucking in air. Gh.S calls it Kakl mudra (cf. HP. p.104; 
Kumbhakapaddhati or Science of Pranayama 143 and 148). 

Shall is one of the five techniques mentioned by S (Uma-samhita 
27.28b-33) by resorting to which the Yogi can defy Death, the other four 
being Nadanusandhana, Vayusiddhi, Tejas-siddhi and Khecari (cf. infra 
‘Dodging or Deceiving Death’ under chapter IX ‘Samadhi’). 

Bhastrika 

Though the Bhastrika (one of the eight types of Kumbhakas 
mentioned by HP IV. 51-56a) is not named by any of the Purana texts, the 
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technique of Bhastrika is recommended by S (Umasamhita, 27.4-7) for 
Vayusiddhi or success over Vayu - one of the five methods for cheating 
Death (cf. infra ‘Dodging or Deceiving Death’ under chapter on ‘Samadhi’). 

Even the earliest of the Major Puranas viz the Mar and Va do not mention 
the different phases of Pranayama. Though later Puranas name the three 
different phases, it is only N which mentions ‘Sunyaka’ as an additional phase. 
Similarly, the four states (according to Mar or four fruits according to Va) of 
Pranayama viz Dhvasti, Prapti, Samvid and Prasada are not seen used even 
by Patanjali. The Nadisodhana and Sit all Pranayamas are concepts borrowed 
by later Puranas from Hatha texts. 

□ □ 
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CHAPTER VI 

PRATYAHARA (WITHDRAWAL) 


Pratyahara is withdrawal or restraint over the senses. It has been 
defined by Patanjali as follows : cf. 

s^Rwiuii wwf- n ys.ii.54 

i.e. the withdrawal of senses from their respective objects whereby 
they assume the original nature of citta is Pratyahara. 


Such restraint according to Patanjali results in the greatest mastery 
over the senses cf. 

WTT cT WafaqmtPf 11 YS.II.55. 


The Mar (36.41-42) defines Pratyahara as follows : cf. 

STcJrllfa 4dl<dlfa: I 

HciJlfi^Jnl HcmgKWd': II 

i.e. Pratyahara is the withdrawal through Yoga of the senses which 
respond to sound and the like. 


But mind is the Lord of all senses. If the eye sees the objects, it is only 
through the mind. If the mind is distracted, the eye which sees does not see. 
Similarly all the sense organs function only through the mind. But the vice 
versa is not true i.e. if the sense organs are withdrawn, the mind does not 
cease to function. This has been made quite clear by Santiparvan 299. 
15b-18 : cf. 

^ clPsWTfui trcJTsr Wife! II 15 

wrfcr ^r#r ^ ^rr I 

czn$$ ^ T?£ffcT I 

rrelRtqifui ^crff&r II 16 

TFHf?lRt4t : 4<4) *1 %cTI 
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TR: SH^Rlft f^ncl^cT II 17 

$Ri<4i<jii ff *r vs«i^ I 


Hence Mar (36.32-33 =G.I. Acarakanda 226.19) directs that 
Pratyahara must be performed by restraining Prana etc, the manas and the 
five senses from their objects, cf. 


H|U||<0-m tTcT rill 
ftiJiSJ WfT^T 5Tc!TTfR3W^T I 


The Va (1.11.18) slightly differs from Mar and states that it is 
performed by restraining the aggregate of the senses with their objects, the 
manas and the five maruts. cf. 


*R: T3J UHlbdlH I 
ftfJTSJ *Rc||iH Mc^KyisbAdll 


Manu (II. 88) advises that a wise man should strive to restrain his sense- 
organs which indulge in the alluring objects, like a charioteer his horses, cf. 
$Rwiu|i ftuRdi fwTGcPTfliT5 I 
Wf qcH'Tffd^fsSl^ dll'ddlH II 


The simplest definition of Pratyahara given by Va (I. 11.29b) is 

flftftT: II 

i.e. the withdrawal from the sense-objects is Pratyahara. G (I. 49.36) 
makes it shorter, cf. 

TdUl'^RSI TtSR^I 

i.e. Pratyahara is restraint (of the senses from their objects). 

That manas (mind) is the Lord of all senses is also recognised by P. 
(128.13). cf. 

SRwiuii *R: I 

Hence the Gita (6.26) advises control of mind. cf. 

ddtddl cf?T II 

i.e. wherever the fickle and unsteady mind strays off, withdrawing it 
from there, it should be brought under the control of the self. 
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The Mar (36. 33-34) and Va (I. 11:19) aver that one who withdraws 
all desires (of the senses) like the tortoise withdraws its limbs, and remains 
aloof enjoying the bliss of one’s soul, surely perceives the self within one’s 
own self. cf. Mar 36.33-34 : 


cfj|| 33 

I 


How one must proceed to perform Pratyahara is explained by Va 
(1.11.20) as 

i.e. having accomplished internal and external cleanliness, one must 
fill the body with air (through inhalation) and shall begin withdrawal by 
the process of Yoga from the navel to the neck. 

The Vi. (VI. 7.43), following Mar (36. 41-42) holds that the 
senses which respond to sound and the like should be brought together 
and led to assume the nature of citta. This it calls Pratyahara. cf. Vi. VI.7.43 
(= N.1.47.19) : 

fSppiTSnfDT #lf^ I 

Thus in this definition, Vi inserts the new element i.e. “<$> 4 ^x 113 - 
cbi’DR'i ” which is found neither in Mar nor in Va but in Patanjali’s definition 
cf “fa-dHI wwij<dk”... (YS.II.54 quoted above). 

Echoing Patanjali’s words (YS .II .55) again, Vi also adds that Pratyahara 
results in the greatest mastery over the senses, cf. Vi. VI.7.44 (=N.I.47.20): 

crrcdT WT ^TPTcrfcT rlWRI^I 

4lqyisicf): il 

i.e. By this the sense-organs which are of outgoing (towards the sense 
objects) tendency, come under control without which the Yogi is unable to 
succeed in Yoga. 

The K (11.11.38) defines Pratyahara as follows : 

<41^11 FPITcRT: I 

ftuf: BTTCT: II 
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i.e. Pratyahara is the restraint of the senses which by nature run after 
their objects. 

The L (I. 8.41b-42a) defines Pratyahara as restraining the senses and 
withdrawing all of them together from their attachment to their objects, cf. 
ftnft UWJT559J MUTbl'flRwiftl xt I 

II 

It is only after the withdrawal of senses that one becomes fit to practise 
the succeeding angas of Yoga and thereby succeed in it cf. Bhag. XI.14.42 : 

TOT55f®l I 
fgSIT BRf^TT *fl7: MUI^-hRi II 

The sense organs which spread out and agitate us must be intelligently 
controlled like a father controls his sons. The concentration of the mind and 
the sense-organs is the greatest austerity and is the excellent virtue. By 
controlling all the sense organs and the mind which is the sixth by proper 
learning one becomes self-contented and free from all objects of thought, cf 
B.130.17-19 : 

^4llu| I 

SRJeTpfff ftcTT <NI0lPl4lrH'JlM_JI 17 

B^rtlRiiiiuii di^cbiw wi dr: I 

W 1% || 18 

*T tTcps 5*ftsgfa^ Hfa nl *H 11 19 

G (I. Acarakanda 235.26) also calls it Pratyahara when all the sense- 
organs are withdrawn, from their natural urge towards their objects,along with 
the mind. cf. 

^iftf^ioii 5 xf I 

f^rT^TOWri: SMftFHd: II 235.26. 

He who thus wilfully withdraws all the sense-organs from their 
objects along with his intellect, is said to be in Pratyahara. cf G.I. 
Acarakanda 235.27 : 

OHI^I Heft ft I 
^ Hc4l^lt3 ^Jrf: H 
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The G (Ibid. 238.l2b-13a) reiterates that Pratyahara is restraint over 
the sense-organs which indulge in their objects, cf. 

fwi: Tiu^cj || 

According to N.(1.33.129) also, the central idea of Pratyahara is 
withdrawal or restraint of senses, cf. 

MUiblPi I 

*mi$c4 ^ ii 

i.e. that by which the senses absorbed in their objects are brought 
together and withdrawn is known as Pratyahara. 


The N.(I. 33.131) also tells us that one who engages oneself in 
contemplation without subjugating the senses must be considered ignorant. 
He will never succeed in contemplation cf : 

^ sziFmt 

TJSTcqpi W tl SZIH ^T 5 FT ^ fogsrftl II 


The $(Vayaviyasamhita Uttarabhaga 37.45b-48a) also defines 
Pratyahara in a similar vein. cf. 

MUiblPi ™ FI fwtfepl I 
311^1 H HcMIfjK II 37.45 

i.e. Pratyahara is that by which the senses absorbed in their own 
objects are brought together and restrained. Further it adds that the senses 
led by manas i.e. mind are in themselves heaven as well as hell; if 
they are restrained they lead to heaven; if uncontrolled they lead to hell. 
Hence the intelligent equipped with Jnana and Vairagya must try to 
uplift one’s own self by bringing under control the horses in the form of 
the senses cf. 


*R:* ^foftf^illlui Rpf | 

**l4<4«lPlWJ|iq «i<cbW ^ II 46 


* The text wrongly reads ‘namah’ instead of ‘manah’. 

* * Here also the text adopts the reading ‘ Pi <4^1 Pi ’instead of‘Pi^^lPl ’. 
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This reminds us of the statement in Santiparvan 197.90 cf. 
5I^RRs$£# Rr#: 1# II 

i.e. the senses when absorbed (in the objects) lead to suffering whereas 
the same when restrained lead to happiness. 


The Ag (373.16-17) likens the body to a chariot drawn by the horses 
in the form of the senses, the mind as the charioteer and Pranayama the 
whip. It furhter adds that the senses are in themselves both heaven and 
hell; when controlled they lead to heaven and when uncontrolled they lead 
to hell. It defines Pratyahara as that by which the senses immersed in the 
ocean of objects are brought together and controlled, cf. Ag. 373.16-17 
and 20 : 


$PjW|u£|e| drSPt I 

FFlfa H<cbl-M *111 16 

ttrRt. snannwcsir ppt: ii n 


ff^nfur WrblRr SlRw I 

anfPi *fr Ph^iRi mtir: 1120 


The Sk deals with Yoga in three of its khandas viz MaheSvara, 
Vaisnava and KaSl khandas. In every khanda it has defined Pratyahara 
all meaning basically the same. i.e. withdrawal of the senses and mind cf. 

STelrfw %?RTt RlRcitjn^n 
Hc4I^K-f^Rlf5sZ cTFT WR % ^1 

Mlihl .... II Sk.MaheSvarakhanda,Kaumarika.55.41 b-42 
i.e. The withdrawal of the mind which indulges in its object and its 
control is called Pratyahara. 

cmRiwra ct^i 

7T ^RcT. 11 -Vaisnavakhanda,Vasudevamahatmya30.16. 
i.e. The reversal of the attraction of the functions of the Manas and the 
senses from their objects is called Pratyahara. 

% ^RrTT UirMW I 

'4d4<S4l^<uj gcR*TT MrMI^K: TT 3^ II 
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MI?# HflPl fqfSfTftq | 

fqqj^T ^ feMdch^q : || KaSikhanda,41.101-102 

i.e. The proper withdrawal of the senses which indulge in their 
objects is called Pratyahara. He who withdraws his senses in the 
prescribed manner just as the tortoise withdraws its limbs thereby gets rid of 
all his sins. 

The results of the absence of control over the mind and the senses has 
been clearly brought out by the Bhagavadglta (2.67) as follows : 

if^qroTT f| rRcli I 

^TfcT HITT qFjqfaftqFqfo II 

i.e. When the mind follows the roving senses, it drives away the 
understanding just as the wind drives away a ship on the waters. 

Manu (II. 99) makes the same point in the following lines, cf. 

ffaTFi srcft w Trqrftqte^ii 

i.e. Even if one among the sense-organs slips away from control, 
thereby understanding slips away (from the Yoga aspirant) like water from 
(a leaking) skinbag. 

The B(128.49b-50a) expresses the same idea as follows cf : 

^Rlt: q^RjilWIW qttcf) f^ftP^I 

RTtSFT ^qfcT WT Pft: TOlfofl<W>Hjl 

i.e. Even if one of the five sense-organs of a being slips away from 
control, thereby understanding slips away like water flowing out of the foot 
of a mountain. 

From the various definitions of Pratyahara gleaned from YS and the 
Major Puranas, the central idea of Pratyahara can be inferred as the 
withdrawal of the senses (and of the manas) from their natural indulgence 
in their objects. This is the type of Pratyahara given by the Gita (6.26 
quoted above). The VS also gives this kind of Pratyahara. cf. VS. III.59-60: 
Si^wiuii Pwdi Precis mraci: II 

s|^Ki^<u| ftqj Hcq i gK ; I 

i.e the withdrawal with effort of the sense organs which by nature 
indulge in their objects is called Pratyahara. 
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This definition is nearer to the definition found in K. (quoted above). 
The second kind of Pratyahara mentioned by VS .III .50-61 is as 
follows : 




MlfR: *T *1 4) J lfafo4sicHfa: II 

i.e. Perceiving all that one sees as Self within the self is also termed as 
Pratyahara by the esteemed knowers of Yoga. 


But this sort of Universal vision i.e. Perception of the supreme in every 
object of creation is not exactly Pratyahara but an external sign of the spiritual 
development - a result of successful Pratyahara or success in Yoga (cf. Yoga 
and Jiiana, pp. 182-185). 

Thus the Gita (6.29) says that one who has succeeded in Yoga sees the 
self abiding in all beings and all the beings abiding in one’s own self and thus 
is of impartial vision, cf. 

^j4^dlP) *JT55c9f9 I 
TPRSfa: II 


When the sense-organs refrain from their objects and stay put in their 
abodes, then one sees the Supreme, the eternal one through the self. cf. B. 
130.20: 

rRT #cn55?*Pn55r I TH 97 J9W §TT^RPTll 


The N(I. 33.132) also is of the same view. cf. 

q^lcHcRIdlfd I 

ywi^di4iRtdiiui ... ii 

i.e. When the senses are withdrawn (from their objects), all that one 
sees, one perceives as the self within one’s own self. (cf. Yoga and Jiiana 
under Samadhi, infra). 


The Hathayoga process viz Viparitakarani which is called Pratyahara 
by GS is also found mentioned by Sk. 

The GS verses 55, 57-59 explain the process as follows : 

SJT7T Md4l^<fd *TT7?>T: I 
dd^rdlsf^i 379 5RW7: 3 3^9% II 55 
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McR^Tcbi iTRcj^t ^ HlrHcb '; | 

SFJdW fdcS cfT^^ II 57 

TRTdJS^# TfcT: I 

cfj^ur ^ *ft n 58 

3>«^T^RSIW| ^efaT^ST: $T$ft I 

d>^T Rldddlted ^c|ch)u| II 59 

i.e. “The Sun (at the navel) draws (to himself) the streams of nectar 
flowing from the moon (situated at the base of the palate). The withholding 
of this nectar (from the sun) is called Pratyahara. In the region of the navel 
there is one burning sun while at the base of the palate, there always stands 
the moon full of nectar. The down-looking moon showers (nectar) and the sun 
with his upturned mouth swallows (it). There (i.e. in this connection) that 
practice should be knowm, by which the nectar can be obtained. The navel is 
up and the palate is below, the sun is up and the moon down. This action 
known as Viparitakarani is learnt through the word of the preceptor” 
(GoraksaSatakam pp. 37-38. Ed. by Swami Kuvalayananda and Dr. S.A. 
Shukla, Lonavala). 

The Sk (Karikhanda 41.103-104) describes the Viparitakarani as 
follows : 

*T rRPTT: | 

Tfa: II 103 

cRW dlT dnH *TT I 

II 

idM^dlteilMUiiyi^d || 104 

i.e. the sun resides at the navel region whereas the moon resides at 
the palate. Facing down, the moon showers the nectar; the sun facing 
upwards sucks it. Therefore the process of preserving the nectar must 
be practised. The process known as Viparita which puts the navel up and 
palate down i.e. the sun up and the moon down is mastered only by practice. 
The HP (V. 107-111) also explains this process. 

The concepts of moon residing at the palate showering nectar and 
the sun residing at the navel region swallowing the nectar are not found 
in the YS and belong to the Hathayoga. 

□ □ 
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All the arigas of Yoga beginning from Yamas and ending with Pratyahara 
are aimed at controlling the body. Prana and the senses. The last three arigas 
viz. Dharana, Dhy ana and Samadhi of the Astanga-Yoga of Patanjali are aimed 
at controlling the mind. Hence the last three taken together are called antaranga 
i.e. internal compared to the preceding five which together form bahiranga. 
Hence Patanjali states 

sWHnKjf 11 YS.III.7. 

i.e. the three together are internal in relation to the preceding ones. 

Manu (VI.72), Daksa (7.3) and §ankha (7.13) refer to Dharana. 
The Gita uses two terms Dhrti and Dharana. Though the Yogadharana 
mentioned in the Gita is a more complicated process, steadiness of the mind 
seems to be the main performance meant by the term Dharana. 

Dharana is to be practised only by one who has brought under control 
the Vayus and sense organs. Thus Vi (VI. 7.45= N.I. 47.21) states: 

MWIfjl^l I 

cfiT: II 

i.e. After having controlled the breath by means of Pranayama and 
the senses by means of the Pratyahara, one must then fix the mind on an 
auspicious object. 

It is this fixation of mind which is called Dharana. The Sk 
(KaSlkhanda 41.111) concurs with the above view, cf Sk (KaSlkhanda 
41.111=G$.68) : 

Miuildl^ ^cT: I 

iMiijRui yi<uim *nwtc(ii 
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Whereas Sankha (7.15) terms restraint of Manas as Dharana, (*FRT: 

fa'iy^), Dharana is defined by Va (I. 11. 29) as fixation 

of mind. cf. 

HMtfl £JK u II 4=1 Slk^Rl in ft! ell II 

That (activity) by which the mind is held (arrested or restrained) is 
called Dharana. cf Mar. 36.41 : 

t lKulc^ct ^54 STFft *FTT II 

The Vi (V.7.78) also is of the same view. cf. 

4 £ti<un ylml £ji4cI II 

According to G (I. 49.35) Dharana is steadiness of mind, cf 

SJTTOT WTl Sjrfcl: I 

$(VayavIyasaiiihita 37. 50b-51a) observes that from Dharana ensues 
stability of mind. Hence one must make the mind resolute by continuous 
practice of Dharana. cf. 

TO: WT: *44 SIRW: II 

*R: ^yfer<qi«TRl4)^f: I 

Pataiijali defines it as 

4?TsRjflTfR^ SIRWT II YS.III.1 

i.e. Dharana is the fixation or steadiness of mind in some place or 
object. For Pataiijali, Dhyana is contemplation on the same object to 
the exclusion of others (or without interruption); and samadhi is the same 
contemplation when there is consciousness only of the object of meditation 
and not of the mind. cf. 

cT? SltilQcbdMdl «TFFT II YS.III.2 

^rrsjstrfifet *rcif4: || YS.III.3 

Thus the same object served for Dharana, Dhyana and Samadhi, the 
intensity alone increasing i.e. the progress from Dharana to Dhyana and 
Samadhi is qualitative. Eut the Mar and Va followed by K, L, G, Ag and 
Yogacudamanyupanisad (111-112) give a peculiar definition of Dharana 
based on the duration of its performance, cf. Mar. 35-36 (=G.I. Acarakanda 
226.20). 
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5nu||illHI S9T tr ^ STRAIT ^TTSf*!## || 35 

£ STR^t ^ | 

i.e. Twelve Pranayamas make a Dharana. Yoga is of the duration of 
two Dharanas. G states almost the same. 

TRIT SR9PTT3R5 MIU||i|IH) II 

EfRtJTT BTOiramt t tlRumpp][ | Va. 1.11.21b-22a 

i.e. Pranayama is of the duration of twelve matras; Dharana is of the 
duration of twelve Pranayamas and Yoga (i.e. Dhyana and Samadhi) is of the 
duration of two Dharanas. 

cf. K.(II.11.42=L.I.8.113b-114a=$.Vayaviyasamhita, Uttarabhaga. 
37.60=Ag. 375.4) : 

STRRT SR9TPTM KJFT 5R$RIRtJTT: I 

KJFT ^TTcRT *RT$RfosfcRt II 

i.e. Dharana is the duration of twelve Pranayamas, Dhyana of the 
duration of twelve Dharanas and Samadhi is the duration of twelve Dhyanas. 

These definitions are based on the time factor alone and not on the 
intensity of contemplation. Thus whereas in Mar (followed by other Puranas 
and some of the Yogopanisads) the difference is quantitative, in the YS, the 
difference between Dharana and Dhyana is qualitative. 

$ (Vayaviyasamhita, Uttarabhaga 37.48b) defines Dharana in the same 
vein as Patanjali. cf. 

S1RWT TR | 

i.e. Dharana, in fact, is the fixation of mind on some spot (or object). 

L (1.8.42b) also defines Dharana as fixation of Citta (mind) in some 
spot (or region). Thus both L and S substitute the term ‘sthana’ in place of 
‘desa’ of Patanjali’s definition. 

L (I.8 .43b-44) continues to define Dhyana and Samadhi also in the same 
vein as YS (cf. Dhyana, infra). 

But elsewhere L also includes the definition of Dharana, Dhyana and 
Samadhi based on the duration of performance which is peculiar to Mar, 
Va, K, Ag. and some Yoga Upanisads (cf. L.I.8.113b -114a quoted above). 
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G (I. Acarakanda 235.28) also subscribes to the definition of Dharana 
based on time factor alone, cf. 

i.e. (Dharana is) steadiness of mind on Brahman for the duration of 
time taken for twelve Pranayamas. 


£ (Vayaviyasamhita, Uttarabhaga 37.49b-50a) defines Dharana, as 
follows, cf. 

W cfTEfT^f^T *PT: II 49 

vf 3NHtl<&K u l! FJTsraP^rm I 50a 

i.e. the steadiness of the mind on a spot for a stipulated period without 
swerving away from it is called Dharana, and not otherwise. 


The Ag (ch. 375) gives us the following varied definitions of 
Dharana (besides the one based on the duration of its performance quoted 
above) cf. 

SJRU1T Tqprat eft tfMcf: II Ag.375.1a. 

i.e. the establishment of the mind in the object of contemplation is 
Dharana. Thus according to this definition the same object serves for Dharana 
and Dhyana as well, as in the YS. 


^ cTFTTsT *PT: I 

dMobltf SJTW *PRT: f&fcl: II Ag.375.2 

i.e. the steadiness of mind, without deviation, on a particular spot 
outside (the body) for a determined duration is known as Dharana. This 
definition also makes it clear that Dharana does not automatically develop 
into Dhyana. 

^ ^PT: I 

Vf y^Mcifd ^qi^KUii flisfafaft II Ag.375.3 

i.e. When the mind fixed on the object situated in the body does not 
swerve from it for a stipulated period, that is called Dharana. Here also, it is 
the time that determines Dharana. 

The Sk (Kaslkhanda, 41.94-95) includes Pranayama and Pratyahara 
also in the definition based on time limit, cf. 
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yi>j|iirmfaq<^H totter s<tt^t: i 
TOrr^it^iTfosfaun 11 94 

«TFT 5R9RTRUPT I 
S-MHdK9T%% TOTftRfosfaT% II 95 

This virtually is the view of Yogacudamanyiipanisad 111-112. cf. 
y|U||<jmfet|<c|H TOTI^R: M^lfrfrT: I 

urrad’ tot ^pn Mill 
TOT 5R9T StrT> STOT #Tf^?TR%: I 
S-MHdK9T%% wfSRfasfafl II 112 

Patanjali does not specify the objects (or regions) on which the 
mind is to be fixed. The Mar and other Puranas speak of Dharana in 
(ten) places like the navel, heart, throat, chest, face, tip of the nose, eye, 
the space in between the eye-brows, centre of the head and a little above 
that, the last being the highest type. cf. Mar. 36. 44-46a : 

TORT***! ^T5«T ^ TTtTftfa II 44 

5# HlRlcbli) ^njTOT^tl I 

TOTTr^ T#TST STRUTT tRBT ^JcTT II 45 

^rffcn strutt jtm JTru^RRRyiwidiH i 
cf. Va. 1.11.27-28 : 

Hl^ii ST vi<Ri STT55^ I 

1 ?rsn ^§1 $#fs^5«T II 27 
STRUTT WTT pjcTT I 

G (I. Acarakanda 226.21-22) repeats the statement of Mar. almost 
verbatim. 

B (131.39-40) introduces kuksi (arm-pit), parSva(flanks) and 
Sravana(ears) among the spots recommended for Dharana. Yet all these spots 
on which the Yogi is directed to fix his mind upon are regions of the body. 
The Vyasabhasya, on the contrary states (on YS. III.l) that the object (region) 
for Dharana could be one external to the body as well. cf. 

Tjf&f usMrffa dl1%cFT^ fafTO 
STT flRTRT ^ItPTRRT TOT STRUTT I 
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Thus whereas it specifies ‘JyotisI’ (luminaries) among the objects it 
clearly states ‘ bahye va visaye’ (i.e. any external object) as fit spot for the 
practice of Dharana. 

K (11.11.39) includes the peak of a mountain among the spots 
recommended for Dhavana. cf. 

4441 «IT I 

XTcRlf^ ^§>5 tJTW farld'SHH II 

For Vi (VI.7.47=N.I.47.23) there is only one auspicious substratum 
which mind can resort to i.e. the embodied or unembodied form of Brahman 
i.e.Visnu. cf. 

fg4T 4H W'HNrt: I 
55 4 97 4197^4 4 II 

Hence Vi (VI.7.74-77=N.I.47.50-53) recommends Dharana on the 
form of Visnu alone who is the substratum of all Saktis (powers). It names this 
Dharana as Suddha Dharana, all others being aSuddha (impure), cf. 

4Tf44: i 

44T fawjqfpRT ^(¥<494 11 74 

dWIoHMWSIckfldlHISIl} 44 3 rT4: I 

iMl 4T ^ 3P34T7UTTII 75 

9J1TT44FT U^IWIdtflcHH: I 

^414*44414tf44t ^q II 76 
jj 5443714 $ 3P444T: I 

BWF5 ^4T4T: cb44H9: II 77 

As it is difficult to imagine the unembodied form of Visnu, the gross 
form of Visnu must be imagined, cf. Vi.(VI.7.55) : 

4 4401594 9149 54 44:1 

44: ^5 ^ 

The Vi (VI.7.79) further describes the embodied form of Visnu 
which is to be imagined, for there can be no retention without a support 
(substratum), cf. 
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r ’mf^r i 

^TRTnr ll 79 


The Vi (VI.7.80-90=N .1.47.56-65) also describes the nature of the gross 
form of Visnu on which Dharana is to be performed and the stages through 
which this Dharana passes into Dhyana. cf. 


cff^^PTT ’TR^FTT ^ I 

fqwjtTST^T ^£^11 82 


4<4l‘H'4$W *1 ^iRchKd^Nd^ II 85 

i.e. Visnu should be thought of having a handsome and delightful face, 
eyes like petals of lotus, fine cheeks and broad and brilliant forehead, beautiful 
ear-rings, neck like a conch-shell, chest broad and embellished with Srivatsa, 
beautiful belly with three folds of skin and deep navel eight or four armed, 
thighs large and symmetrical, firm feet and lotus-like hands, clad in 
unblemished yellow garment, wearing crown, necklace and beautiful bracelets 
and armlets and wielding the sarhga bow, holding conch, mace, sword, discus 
and rosary, with hands in varada (blessing) and abhaya (protection) pose and 
fingers wearing bejewelled rings. 


The yogi must with mind concentrated, meditate upon the above form 
of Visnu and identify himself with Him until the mind becomes firmly fixed 
in Him. cf. Vi .VI .7.86 (=N .1.47.61): 




rftcr ^ SJRTJTTII 86 


When this steadiness of mind does not swerve irrespective of whether 
the devotee is speaking, standing or engaged in some other voluntary actions, 
it should be considered as accomplished, cf. Vi. VI. 7.87 (=N.I.47.62) : 
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sMdRd*<5dto?r | 

IlHdlfd dRT d^T dt ddT II 87 

Thereafter the devotee shall meditate upon the form of the Lord, 
without his attributes viz. sarikha, gada, cakra and sarnga, but tranquil 
and holding the rosary in hand. When this Dharana also is accomplished, 
his form without such ornaments as crown, bracelets, etc. should be 
meditated upon. cf. Vi. VI. 7.88-89 (=N.I. 47. 63-64): 
dd: $iy'KN5b?TTftf^%cT 1*4:1 
fcidiWMcliJM 3T9lid HT51^IOT II 88 
dl ddT SITW dS'^TFRRfl del: I 

Then the devotee should mentally dwell upon the single limb of the 
Lord and thereafter He should become engrossed in His limbs, cf. Vi. VI. 7.90 
(=N.I. 47.65) 

cl treble) ^ cj tjcf iJcldT I 

jprfrldtSddfdfd dftrdTdTd' II 90 

A similar description of Dharana on the embodied form of Visnu and 
the stages through which this Dharana passes into Dhyana is also supplied by 
Bhag. II .2.8-13. cf: 

%fdcl Jdd c ld T dTI 

d>3^dl^TldddTdt 4TWT FRfnT II 2.8 
f&d fddTTWMtel? dTcPddt SIKUNMid^ II 2.12 
tr%cf)§Tl5fTf% dldlfd dTd^fdd W»Jd: I 

fart fad FTTWftll TT T7 9J5dfd sM*TT ddT II 13 

cf. also Bhag. III. 28.18-20 and XI.14.42-46 : 

Mlf dldd dd: II 28.18 

ftdd sFdnlddfrd $TdTd dl : 3fT9NdJ 

f?d mi^sadl*l ~d 3ddT II 28.19 
ciR*HQ«4H<i fdrl ddfddddf&ld 1 !, I 
fdd«td>d ddddt #1: II 28.20 
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Bhag.XI. 14.42-46: 


JRBT5^ZT cRR: I 

*TTCf$RT || 14.42 

cIc^T^^TRcf} fatlHI'Ji'^cbci SJR^cT I 

Hl-qrif^l ^T: ^fWRT WRjl^ll 14.43 

If? fax1HI$fc41 cHTtffef SJR^I 

cTH RT3RT wdft *T fcRR^TlI 14.44 

Vc 1 UMI^dMfaHft'ellcMHHIcHfa I 

fcTST^ nfa ^crf^R ^RtfcR^fficlfa d^,c1H II 14.45 


KfFT^i *FT: I 

Wri|f§J f^rafuf s[Sf5rP#RnR: ll 14.46 


The L (1.8.96) seems to indicate nabhi (navel), gala (throat), bhrumadhya 
(space between the eyebrows), lalataphalaka (forehead) and murdha as the 
spots upon which different forms of Siva are to be contemplated upon 
(L.I.8.101-102). 

£ (Vayaviyasamhita,Uttarabhaga37.49a) like the Vi, N and Bhag limits 
Dharana to only one object and the object is Siva cf. 

RTR ^ f$R T$cfit II 


The Sk (Vaisnavakhanda, Vasudevamahatmya 30.17) recommends 
nabhi (navel) and other spots upon which the mind along with the Prana is to 
be fixed on the form of Vasudeva cf. 

RWTRRTtFr Jlffa fTf tcRT: I 
4I^4W^ 4SRW SIKufiRdl II 

Thus in this particular Dharana it is not only the mind but also the Prana 
which is to be fixed on the form of Vasudeva at the specified spots. 

The Sk (Mahesvarakhanda,Kaumarikakhanda, 55.44-45) recommends 
contraction (of the anus) and pulling up of the Prana slowly and gradually to 
the forehead successively from the four-petalled, six-petalled, twelve-petalled 
and sixteen and (thirty-) two petalled lotuses situated at the regions of the 
navel, heart, palate and the space in between the eyebrows and thereafter to 
hold it accompanied with the manas (mind) at the Brahmarandhra. cf. 


TZa^Lcii c^Lc/tii^L 
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jn^rrRii 5^ crrg**T ^ i 

g 5TC9) ^$Tfg% II 55.44 
OT^r^njv^sS^T WT 9T%: I 

<T JIM *PSIR3opft II 55.45 


This additional activity of leading the Pr5na and holding it 
(accompanied with the manas) at specified regions of the body is a 
characteristic feature of Pancabhutadharana, i.e. DhSrana of the five 
elements described in the Hatha texts such as the GoraksaSataka (cf. infra). 
The system of the six cakras and their characteristics have been vividly 
described in the Satcakranirupana highlights of which may be referred to in 
the tabulated form. (cf. also Appendix for more particulars). 


Saptadharana 

The Santiparvan of MahabhSrata (cr. ed. 228.13-15a) mentions seven 
Dharanas. cf. 

W ^oRT: cfF^rT: JlfcPTO^ I 

TPSfaSJRIT W^WI: JPIR^TT: II 13 


sfWT: qu cn^ai r§ JR: | 

^\fm\ 11 14 

<T«hp? sfTPST: JlfcPraft I 


The seven subtle Dharanas mentioned here are of the five elements 
viz. earth, air, ether, water and light and of ahahkara and buddhi. The Yogi 
is said to attain success over the elements by performing Dharana over these 
one by one. 


The Mar (37.17-23) and Va (1.12.17-28) also describe the seven 
Dharanas. According to Mar, the seven subtle Dharanas are those of earth, 
water, fire (light), air, ether, manas and intellect; by contemplation on these 
subtle elements, the Yogi comprehends the subtlety of these and relinquishes 
flavour, taste, form, touch and the activity of sound (of earth, water, fire, wind 
and the sky respectively) and his mind becomes subtle; by means of his subtle 
mind he enters the mind of all beings; by means of his intellect he enters the 
intellect of all; he realizes and having become unattached relinquishes the 
seven subtle things after which there is no retrogression; he proceeds to 
Supreme Bliss, cf. Mar. 37.17-23 : 


-RjmJlC-A jt ^hucJ CXI/HfL 
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stttot tot itffc? «ir^i 

siM ciTO)s*j gRpra^) ii 17 

TOTOT TOR) qtff c^TOT rf ^ffTfcT *T: I 
cT^eTRJTO ^ *f ftaRl II 18 

W$f TO?) cfSTT ^ fsTV'd'WW STOTT^I 
oq)R: H^frf ^ §T^ cT5^# *T: II19 

wr RfrjcTOT towiRt$r) to i 
TO) tff STOTT RrcFTO: W 3TFR) II 20 

?rc^ 5fe*r$hsn«it 4 )*iRru 


mR<toR ) TOM 1121 

mR^Ri TOR%crrRr ^rRt^i 
TORI; Rum qts*5<fr TORjfcR? RjSR) II 22 
X^cfRTT t||<U|Hi ^ ^ l <1l T li tf*TOK*ielHJ 
<[S£T M: Rd^ cTO^T) TOTTO TO sr^il 23 


The Va (1.12.18-25) also gives a similar description of the seven 
Dharanas. cf. 

<jRnff to? to«tn) utor^i 

TOtefMRT ^Hlcbl$f TO TO 18 

TO: TO StK^yrltll ^rfcf I 

Rt#t) tcf R^tRi ^Gjr ^ mRcm^ii 19 
tjedf SfiTOHlORT ^ ^*TT lTclxf% I 
'3TFT) siKdHIUlW v3M: TOR)) % I 

$fcTT: TOT: TOtR?) TJWT SPJTORtoT: II 20 
^vf) STRTOTWTO R^T: Tj$*T TOtR) I 
'3TRTOT TOR) &3Rd«WHi^?®rfrr II 21 
'3TRTOT TOR? cJTg cJTfTOTOTO TO) I 
'3TTcBT§t SIRTORT szjRr TOtR) II 22 

TMT) TOTO ^$*T SltTOTM TOtR) I 

3TRTOT TOR) ?TOT TOJ: TOtR) II 23 

cT*TT TO) STRTO) TO: ^SFT TOtR) I 


TZa^Lcii ct^lcAZi^l^l 
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WIT TT^^clHT WtJ f^TSTrT % TT: I 

^m<TT fWFT II 24 

TTcTT^T RlRcdl ^ dPlfadJ 

MftriMfa ^iTFft TT f^TT WT sl^ll 25 

Pancabhutadharana 

The g£ names the Dharanas of Pancabhutas as Stambhani 
(solidifying), dravam (liquifying), dahani (inflaming), bhramam (whirling) 
and sosani (absorbing), cf. G§ 74 : 

sn^ft tq c^fr d«n i 

$fapjft Zf W^'ej ^TTHt q^tTRWT: II 

The Sk (KaSikhanda 41.112) states that the Dharana of the five 
elements should severally be done at the heart i.e. inside the body with 
steadiness of mind cf. 

W*JcTHT STTTWt q: tjtjcfT | 

wfr «JR^TT TETT fqtftqrt II Sk.KaSikhanda41.112(=GS68) 

It names the five Bhutadharanas. cf. Ibid 41.118 : 

TrWft Wpft tq ^ HFPift cT«TT I 

SlH'ft q qqq^ldT Ttf *ti<u|i: II 

These names are almost the same mentioned by g£ quoted above, 
except that in this verse Plavani substitutes for Dravanl of G$, both 
meaning the same. The last mentioned in the above verse viz Samani 
(pacifying) stands for Sosani (absorbing) of G^. 74. 

The G£ (69-73) gives a detailed and uniform description of the five 
Dharanas (See Tables). The Sk (Kasikhanda 41.113-117) also describes the 
Pancabhutadharanas but misses some of the aspects included by GS. 

G§ 69 describes Ksitidharana i.e. Dharana of the element earth as 
follows: 

qT 'jsft ^Rdld^TSfcRT %TT dcbKI^ldl 

cbHdld^d % q^tun ffc FTTftnftl 

TTM dq fqftq «IR^- 

^d^Hcb-0 qqt Rtfqqq fqfcgqt «*rc«nii 


TZa^LcJi: 
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i.e. One should lead the Prana and hold it along with the mind for five 
ghatikas on the quadrangular Earth (element) situated at the heart and 
presided over by Brahma — the element beautiful as the surface of a broken 
piece of yellow orpiment, being yellow and characterised by the sound 
This Dharana on the earth element is paralysing/arresting and will (enable 
the Yogi to) conquer the Earth. 

Sk (Kaslkhanda 41.113) curtails the above description and defines it 
with regard to the most important aspects of the Dharana {contained in the 
first two lines of 69), leaving out at the same time the other aspects 
contained in the last two lines of 69 such as (i) Prana should be led 
and held along with the manas for five ghatikas, (ii) the name of the 
Dharana i.e. Stambhakarf and (iii) the benefit of performing the Dharana. 
cf. Sk. KaSlkhanda 41.113 : 

dsjkchlui ^ FnfcSrfcfSIR'JTT II 

i.e. One should contemplate in heart on the quandrangular 
Earth (element) of the colour of yellow orpiment, presided over by 
Brahma and characterised by the sound This is Dharana of the Earth 
(element). 


The Sk treats the Dharanas on the next three elements viz Water, 
Fire and Air also almost in the same brief manner; but it describes the 
Nabhodharana i.e. Dharana of Nabhas (sky or space) with all characteristics 
that we find described by G$. From this it must be inferred that the 
additional points which are found in the G$ and also in the description 
of Nabhodharana by Sk are features common to all other Bhutadharanas 
as well, viz that of Earth, Water, Fire and Air. 


The Dharana on Water (element) is described by Sk (Kaslkhanda 
41.114) as follows : 


e|chK«IWi 

i.e. One should contemplate on the half-moon shaped Water 
(element) of the colour of Kunda and situated in the throat, associated 
with Visnu and characterised by the blja ‘«T\ This Dharana leads the Yogi 
to success over ‘Water’. 


-RjafueSA. 
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The GS description of this Dharana includes the additional points such 
as (i) holding the Prana accompanied by the manas in that region for five 
ghatikas, (ii) the name V aridharana and (iii) benefit of performing the Dharana, 
namely, power to digest the deadliest poisons cf. G$.70 : 

f^npTTl 

JPT m RfftT T^lf2cFl%TTTf^RT 

^fT '^4^cbl^<i'd< lJ ll WlfilRufl WIT II 70 


The Vahnidharana or Dharana on the Fire (element) is described by 
Sk (KaSlkhanda 41.115) as follows : 

^5srornfW5ct M ^ ^4Rfd II 115 


i.e. One should contemplate on the triangular Fire (element) of the 
colour of ‘indragopa’ situated at the palate, presided over by Rudra and 
characterised by This Dharana brings control over Fire. 


The G$ 71 contains the description of this Dharana in which the 
additional points are (i) vnksoRk i.e. beautiful as Pravala, (ii) holding the 
Prana accompanied by the manas in that region for five ghatkas and (iii) 
name of Dharana being VaiSvanari, cf. G^. 71 : 


JIM WZ MRT 

^TT 3^4 f 3lHft SJRWT II 


The Vayavldharana i.e. Dharana on the Air (element) is described by 
Sk (KaSlkhanda 41.116) as follows : 
dl^dtd | 

Tj KtTiT-cjl^ ul4Rfd II 


i.e. One should contemplate on the circular Air element, black 
as anjana, situated between the eyebrows, presided over by ISa and 
characterised by the blja ‘*F. 


G$ 72 describes the same Vayudharana as follows : 
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ItT 4l±j,H4 | 

sm ?re ^uftchifetiTf^d sttri- 
^TT #wt cfvdfcf ^RT WldNcft qr^nn II 


Here also the additional aspects (which are dropped by Sk) are 

(i) holding Prana accompanied by manas in that region for five ghatikas, 

(ii) name of dharana being Vayavl and (iii) benefit of performing Dharana 
being that it enables the Yogi to fly in the sky. 

The Dharana that is mentioned last is the Nabhodharana or 
Akagadharana. It is only here that Sk does full justice to its account of 
Dharana. cf. Sk. Kaglkhanda 41.117 : cf. 

^T5lf$T%'T 9TRT spFRTSTT^ I 
cR faxllfod UR^- 

^cbMIdMkHM^: TTtrTTT ^flSITW II 

i.e. the element of akaga (space) which is like the water of mirage 
and is situated at the Brahmarandhra, associated with the Natha Sadagiva, 
serene and characterised by the letter . One should hold the Prana 
accompanied by the mind for five ghatikas in that region. This Dharana 
called Nabhodharana is considered to be an adept at breaking open the 
door of liberation. 


This Sk account of Nabhodharana closely follows the one given by G$ 


(73) cf: 


'3TTcfjT9i <4cj9tf&RT 

9TRT fSFRTSR^I 
rR T%mfe«blfek1M4 srr^r- 
^TT ^cbdidMidHTi: 5ftrf7T ^flSlTW II 


Patanjali’s Dharana means fixation of the mind at a particular region of 
the body. He does not accept any external regions. Vyasabhasya on YS includes 
regions external to the body as well, which is followed by the later Puranas. 
Patanjali gives a general definition of Dharana. The Sk which has borrowed 
from the Hatha texts is more specific about the process of Dharana. The spots 
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or regioms for Dharana are the spots inside the body where the tattvas or 
elements are situated. They have their own particular shape, the presiding 
deity, colour and the characteristic letter. Such Dharanas enable the Yogi to 
conquer the particular tattva [for the five Dharanas cf. HP.VI. 11-18]. 

Curative Dharanas 

The Mar and Va prescribe curative Dharanas for the removal of 
physical disorders (disturbances) that afflict a Yogi which are termed 
obstacles or hindrances to success of Yoga practice. The disorders named 
by Mar are badhirya (deafness), jadata (slothfulness), smrtilopa (failure or 
lapse of memory), mukatva (dumbness), andhata (blindness) and jvara 
(fever) as caused by the indifference of the ignorant Yogi cf. Mar. 
(36.52-53): 

fagi r q cTFT t 4 Wt ^ I 

SfScTT II 52 

MHKTOlRnl ^fM^m^ll 53 

M 'TT9TRT tJnfer ^ I 

Mar (36.54a-61a) recommends the remedies as follows : In the case of 
Vatagulma (enlargement of spleen) he must eat well-lubricated and warm 
rice-gruel and thereafter practise Dharana. In case of (g)udavarta (diseases 
of bowels) the Yogi must eat rice-gruel and curd and regulate the wind by 
pushing it against the Vayugranthi (along with practice of Dharana on the 
forehead); in case of tremor, Dharana must be made on a mountain (which 
is stable); dumbness is to be cured by retaining the vital breath on the 
faculty of speech, deafness by retaining it on the ears and thirst by retaining 
the vital breath on the tongue (or conceiving a ripe mango fruit on the tongue); 
Dharana to be effective must be focussed on that very spot which is 
afflicted by disease; fever is cured by a cooling thought whereas cold 
is cured by a heating thought. In case of lapse or loss of memory 
(consciousness) the Yogi is advised to keep a dry wooden wedge on the head 
and tap upon it with another similar wedge (together with the performance 
of Dharana on the forehead) which process would immediately restore his 
memory (consciousness) cf. Mar. 36.54b-59a : 

fcFSJT i|e||J]Hc5iUJ|j *jcR<?T cHfo STTC^II 54 
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cfTSft qcR sfcrf^TcT II 55 

STRUTT I 

fifing crcRfr ciTci snM wtfwr n 56 
^^cfTHW WJlilTi^llTii T^T%f%^FT I 
^T^T^nctt d^HW^cblRunH II 57 
tiK^RurFi^ §M §fi% *r i 
clSte f§R% ^R«m37 cf>RS cCTS^T ^KT II 58 
^cR^: Pjfcl: tfsff 4)Rl*UrH STRlit I 


Mar (36. 59b-61a) also recommends a remedy based on Dharana of 
wind and fire, which pervade heaven and earth, to cure a Yogi from the evil 
effects caused by a non-human being. In case a non-human being enters the 
body of a Yogi, he must bum it by Dharana of wind and fire. cf. 
wrapjRraft ^ifMdwft sir^t ll 59 

sirarfMcf faftifRTcRj 
UrdH'ddiRn' II 60 

c(|ic|jH^i<ul^H i^RSf ftR^fcTl 

Va (I. 11.35-55) in a similar manner specifies the physical disorders 
which arise from wrong or indifferent performance of Yoga or Pranayama 
by the Yogi and also recommends curative Dharanas. These disorders do 
not occur in case there is no indifference on the part of a Yogi. The disorders 
mentioned are jadatva (slothfulness), badhiratva (deafness), mukatva 
(dumbness), andhatva (blindness), smrtilopa (loss or failure of memory) and 
jara (for jvara-fever) cf. Va.1.11.35-38 : 

^K'ltufRifafejRi srcrerat 11 

flW §|JR Rtichi<chi: || 35 

tJTSRT ^ftRRf ^ TJcfJRT I 

3RiRi ll 36 

dRT ORTHTSlt zprfrfi 11 

cTFTRfTl^T II 37 

3TTPRT: ^ ^ ^PTH yi^dlc^Rm I 

M fafcbRfi cfwiRr ^“rawr ^ ^totse^ii38 


-RjoJuc-AA. 
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For the diseases of Vatagulma, gudavarta, tremor, dumbness, deafness, 
thirst, etc., Va also gives remedies similar to those given by Mar. cf. Va. 
1.11.39-45 : 

fFFtft ’jTfjcn 

trfo sFT^T SmRqfcTlI 39 

^cFrcfT c[f?T ilclMJcj? cfFjTOEj sT^TcT II 40 

cJFJlrf^i f^TOT H^ildJ 

<T«TT5fa *T ftsFT: WI-^Rurt ijffef II 41 

^J34RFI flW ^ftph I 

1142 

TFTR^IFI 4)Pm: I 

fFT fafanflT 1# II 43 

TO STR^I 

vJ’d^ vJ^:FTFT cRn^$t i? SIRiRHI 44 
d4icjyi4 crt cnfti itM ermzfR^m i 
^ Ft^tsr 1 
W t ?FT: ^TOIRt II 45 

In addition to the diseases specified by Mar, Va mentions the diseases 
such as Ksaya (consumption), Kustha (leprosy) and Kilasa (leucoderma) 
and recommends as remedy the regulation of the sattvika breath on the part 
affected, cf. Va. I. 11.46 : 

^ ^ ycbVlil yR^cH^llrdc^H I 
srfFFT *jfFFT 773fr crfFRJrfJt II 46 

The TriSikhibrahmanopanisad 113, also recommends Dharan a or 
retention of the wind at that particular spot which is affected by disease for 
alleviation of the same cf. 

m m sjdt 0 J nte#ift 1 

anroi^r HbdtdtKR'W*^ II 

If one loses memory out of fear (shock), the remedy prescribed by Va 
is the same as prescribed by Mar. cf. Va. I. 11.47-48a : 
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ijf&f ejfoj nfTOTZr cfiTO cJJTS^T cTT^TcT II 47 
Wfarer *TT BUT M: yfOTTfirsqfrf I 

i.e. In case of loss of memory (consciousness) out of fear (shock), the 
Yogi must keep a dry wooden/bamboo wedge on the head and tap upon it 
with another similar wedge (together with performance of Dharana on the 
forehead) which process would immediately restore the memory 
(consciousness). 

When possessed (attacked) by a non-human being, the Va 
recommends Dharana of heaven, earth, wind and fire. Being burnt by 
Pranayama everything comes under control. Yet, if it enters the body, the 
Yogi should ward it off. After stupefying it through Yoga, the Yogi 
should perform Dharana on the forehead and burn it through the fire of 
Pranayama. cf. Va.I.l 1.50-52 : 

fef B B STR^||50 

Mluriill^M BcB^f 4&IHM B%TT I 

armsfr bbbt 51 

BB: I 

yiWRlWlRd^l 5BB BtB^ RtBB sT^TII52 


Among curative Dharanas, Va (I. 11.53-57) prescribes an 
additional antidote to snake poison. It states that, in case of poison of a 
cobra pervading the heart or stomach, the Yogi should hold Maha, Jana, 
Tapa and Satya in the heart and thereupon perform Dharana. He should 
then consume the fruit juice of visa (Aconytum heterophyllum) and 
practise Dharana on Vitalya (probably VisalyakaranI the marvellous 
antipoisonous drug mentioned in Ramayana). He must conceive the 
entire Earth with its mountains and retain it in mind; similarly he must 
imagine all the oceans and all the deities in mind, bathe himself with a 
thousand jars of water, stand in neck-deep water and practise Dharana 
on the centre of the head; if every sinew is suffused with poison, he 
should practise Dharana on the entire body; he should also consume 
clay from the ant-hills by means of the cups of the withered leaves of the 
arka plant (Calotropis gigantea). This is the renowned Yoga therapy. cf.Va. 
1.11.53-57: 
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^qr $J ^TR^cT II 53 
f*rm 3 w <fcqT f^rs^qf mr ^Tid : i 
WIT ^ <pqT qRim II 54 

<j>rdl titjalST WT <iqm: I 

tf^ui qzHRJ ^rf>: FTFftcT qtqfq^ll 55 

vin^5 ct)U6HI^ 5 ^<< U M qiT^cT I 

HttKahft fwfret «4mft«$iH;ii 56 

fq^d^cb^Rlcbiq I 

fqfof^gqfMSjfq fcr^qf II 57 


Though Patanjali does not refer to Dharanas of curative nature, 
he recommends Samyama on the Kurmanadi in order to achieve steadiness 
(cf.$4disqi *$fcfall YS.III.32) and on the gullet for the cessation of hunger 
and thirst(cf.^R^MidiPi^Iri: YS.Ill.31). 

The other Major Puranas are silent over it. 


The Ag (ch.375) has an entire chapter discussing the topic of 
Dharana. The various definitions of Dharana given by Ag are already 
included above. 


It describes four Tattvadharanas which are curative in nature. Thus it 
says that whichever part or limb of the body is afflicted by disease must be 
suffused by mind and at that very region tattvadharana is to be practised by 
the Yogi. cf. Ag. 375.6 : 



oqrftpjqq: I 


cffT^ ftniT cZtm SjR^rTrqqiWTlI 


It names four such tattva (curative) dharanas as Agneyi, Varum, Aisani 
and Amrta and describes their practice in brief, cf. Ag. 375.7a : 

3TFM qi^uft fq qT^cTTf^T II 


The Agneyi Dharana is performed as follows, cf. Ag. 375.7b-10 : 
fSTCJT q fqiajft: qJTOf Ifi'dlnM II 7 
fcq I 
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fMcfi *nratefapt«I: cf'JRTT I 

4 II 9 

*R*fajct 9lflt FT rRT^Mfl^l 


§ffcT: TPT far?qf% ffMIcW II 10 

i.e. The formula of Visnu which commences with Sagnisikha and 
ends with That’ is to be repeated and the tip of the spear cleaved by the 
Nadis should be pierced by that. The aspirant should imagine his body from 
the big toe to the skull as surrounded by the orbs of brilliant rays spread 
across the lower and upper parts (of the body); when the body has been 
conceived as fully burnt to ashes he should then conclude. Thereby, cold, 
phlegm and other faults are destroyed. 


The technique of performing the Varuni Dharana is as follows : cf. 
Ag.375.11-15 : 

f^ITt rj cjjus I 


«pit Tjffa WFTTII 11 





simftrcfw fersrerjtf gfa n 12 

^ B^f^KlI^HjI 13 


^f?nrai5bHMIiiy'dl'mR^^d: II 14 

STTW StW ^9Tpfl SJRRT ^ II 15 

i.e. One should conceive of the head, neck, throat and imagination 
as existing in the face bent downwards. Then with mind fully concentrated, 
the entire universe should be imagined as filled with showers of 
glittering spray of snow and as based in the earth (element). The mind 
brought down from the Brahmarandhra to the sphere of Muladhara 
through the Susumna by means of agitation and inhabited in the orb of the 
full moon should be flooded with nectar - like water produced by the moon 
through contact with snow. Varuni Dharana should be practised by the 
votary afflicted with hunger, thirst and such other suffering which would 
bring comfort. 
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The Aisani Dharana is to be practised as follows, cf. Ag. 375 16-20 
hMSt ^ snuimi^ spj i 
5RTK $Tq *TcfT II 16 

*tt»l'Hl4 ^4^4 cTcft ciliMch 1 

aiibj TR*t $trt farmra n 17 
OTFR^T yrUHmifd c1Mrtl4' ^<M<H.I 
^ITcRRFFSWT^J *T J j,044^d: II 18 

^ dR*p£ 31ISl$HM<M<H, I 
^ ^HftMWH^II 19 
Hi^4lc(Cbdd^4 l 

cTT ^>dk*idi SIRWT ^ II 20 

i.e. When Prana and Apana cease in the lotus in the void which is 
verily Brahman, one must contemplate upon the grace of Visnu until one’s 
thoughts cease. Then one must ponder over the great truth, the all 
pervading Lord as half moon, supreme, tranquil, without any semblance 
and stainless. The entire movable and immovable world which is unreal 
appears as real only so long as a person does not perceive one’s real form 
through the words of the preceptor. Once that supreme principle is 
realised, all the entities of the world to Brahman, the knower, the means 
of knowledge and the things to be known, the shaking of the lotus in the 
heart through contemplation, japa, sacrifice, worship, etc and everything 
else would appear like the sweet balls given by mother. The entire process 
may also be practised with the mantra of Visnu. 

The Dharana viz Amrta is practised as folio ws. cf. Ag. 375.21 -22: 

ti w ^ u T'3 > Pl'*T dP4 

f$TC:RT fr^^HW9ll£l<idd4yHjl 21 

yujufoustij olTiP-i I 

?rm miijti-Httr frpj i 

WJIlftfa: 11 22 

The aspirant should contemplate a lotus lustrous as the full-moon held 
in his clenched fist. Then he should imagine with effort a sphere of the moon 
in the sky having the splendour of a lakh moons filled with the waves of bliss 
of Lord §iva as situated on his own head. Then he should imagine the same 
as situated in the lotus of the heart and think of his own body as situated at 
its centre. By these Dharanas the aspirant becomes free from distress. 
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These four abstruse Dharanas are mentioned by Ag alone and are not 
referred to by any other text. The technique of performing these is to be learnt 
only from a proper preceptor. 


The Nadabindu Upanisad (6-8) mentions the three terms Agneyl, 
Vayavl and VarunI as the matras of Pranava which according to it are to be 
known as Dharanas. cf. 

3TFM Wn WT5TT c|Wot)t>|| cT«TT W II 6 



rT«j)rRTl 


wn rnthraT *TT wff cTT II 7 


^TT HRT ufafWT: I 


Nothing more is said about the Dharanas or about their practice. 


□ □ 




CHAPTER VUI 

DHYANA (CONTEMPLATION) 


The 6 (Vayavlyasamhita Uttarabhaga 37.57; 39.14) and Ag (374.7) 
advise that a Yoga aspirant must commence practice of Yoga only with the 
prior knowledge of the four viz (a) Dhyata i.e. the contemplater; (b) Dhyana 
i.e. comtemplation; (c) Dhyeya i.e. object of contemplation and 
(d) Dhyanaprayojana i.e. the benefit of contemplation, cf. 

«ZTTcTT SETH rT«TT I 


(a) Dhyata (Contemplater) 

A comtemplater shall be a person who is endowed with knowledge 
and detachment, full of faith and forbearance, free from ego and ever 
enthusiastic, cf. 6. Vayavlyasamhita Uttarabhaga 37.58 : 

PnfaSJ 5^1: FJcT: II 

The Ag (374.8b-9a) substitutes ‘Visnubhaktah’ (devotee of Visnu) in 
place of ‘nirmamaSca’ of the above verse. 

Elsewhere, 6 (Vay avlyasamhita Uttarabhaga, 39.15) gives the following 
variant cf. 

fartWeHilHHU: I 

STgSIH: SWdlcMI tzndT II 

i.e. The contemplater, in the opinion of the esteemed, shall be a person 
who is endowed with knowledge and detachment, who is never mentally 
excited, who is full of faith and who is always delighted. 

(b) Dhyana (Contemplation) 

By Dhyana, Patanjali means contemplation on the same object to the 
exclusion of others (or without interruption) cf. YS.III.2 : 

del yrn^cbdHdi arm I 
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The same object served for Dharana, Dhyana and Samadhi, the 
intensity alone increasing (cf. Dharana, supra) i.e. the progress from 
Dharana to Dhyana and Samadhi is qualitative. But for Mar, Va, K and 
some Yoga Upanisads, the difference is quantitative, based on the time 
factor alone (cf. p. 120, supra). 

The Vi (VI. 7.90 = I. 47.66) concurs with the view of Patanjali cf. 
tcfTT ^RTfcT^JT^:FJfT I 

d'S'41'i •J'T II 

i.e. the process of forming a lively image in the mind exclusive of all 
other objects, constitutes Dhyana or contemplation. 

The K. (II. 11.40) defines Dhyana as the continuous functioning of the 
intellect on a particular object to the exclusion of others cf. 

d<&4H f% II 

The L (1.8.43b) also concurs with the above view cf. 

dtcfjfarTcTT «IH II 

i.e. Dhyana is contemplation on the same object to the exclusion of 
others. Here L closely follows YS. (III.1-3) in as much as the same object 
served for Dharana, Dhyana and Samadhi. L, elsewhere (1.8.113b - 114a) 
defines Dhyana based on the duration of its performance, which as stated above, 
is peculiar to Mar, Va, etc. (cf. p. 120, supra). 

The G (I. Acarakanda 49.36) defines Dhyana as 

si&iicHfa'di WJH WlqJ 

i.e. Dhyana is contemplation on Brahman in the Atman. 

Elsewhere, G (I. Acarakanda 288.13b) defines Dhyana as contem¬ 
plation on the embodied or unembodied form of Brahman, cf. 

‘jTlf'jrlsietwfa'Tl'i II 

The 5 (Vayaviyasamhita Uttarabhaga 37.51b - 53a) derives the 
word Dhyana from the root ‘dhyai’ meaning ‘to think’. Repeated 
contemplation on §iva with mind free from confusion is Dhyana. Dhyana 
is continuous flow of mind fixed on the object of meditation to the 
exclusion of all other objects cf. 
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^ fa-dlMl STf[: TJgjJg: || 51 

'3TSJtRH'-cH HdWI SMH 'TFT TT^niJcl I 
WtTOrfTTOfarTFI TO3T: WlTJ ^T: II 52 
TOTOFTOft^: Wt I 


cf. also ibid. 39.16b-18 : 

frRTFTT FJTTl SFJ: fTOlRidl gg^f: | 
^VlT^iywSIT^itsft' TOT TOT f«RT§T^II 16 
KTTTO: STTOTO 3T ?FTOT TO^TOFT II 17 
OT^TTf^TTOPT TOTTT «TFTfTOTfF#I?t II 18 


The G (I. Acarakanda 235.30b-32a) explains Dhyana as follows : 

TOF HH1 sImAmi^mImRi II 30 
TO*T TOT«f ^ 1 M|Rt £TOFRTc 5 T^frtcFT I 
Sp^ Hdl Rl^Wdl Mild SpT fcjflFTO^II 31 
TOFgTOT TO Shf> lRrf^«2T^TfTOT%: I 


i.e. When he whose mind is absorbed in the object of contemplation 
sees only that object and nothing else, that state is called Dhyana. When the 
mind becomes motionless (inert) in its absorption in the object of 
contemplation, it is called perfect Dhyana by the sages who are experts in 
contemplation. 


The N (I. 33.138a) concurs with Patanjali’s view of Dhyana as 
contemplation on the same object without interruption cf. 

»TOT TTfeRfrrfro STcTO^cbdHdl I 


The Sk (MaheSvarakhanda, Kaumarika 55.51b-52a) describes the 
characteristic of Dhyana. cf. 

STFTFT I 

'T 'JTOTOpl v: TOTTfgTT: II 

i.e. When a person who has resorted to Dharana does not get separated 
from the object of contemplation even for half a moment, that becomes 
Dhyana. 

The Sk (Vaisnavakhanda, Vasudevamahatmya 30.18) defines Dhyana 
as contemplation on individual limbs of the Lord beginning from his feet. 
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^cb4>iq<i4^|ci f^RPT 1 

This is in tune with the Dhyana described by Vi, N and Bhag 
Puranas (cf. Vi. VI. 7.79-90; N.I.47.55-65; Bhag II. 2.8-13 cf Dharana, supra 
p. 125). 

The Sk (KaSlkhanda, 41.52-53) advises that one must at first merge all 
the external and internal sense organs in the mind and thereafter direct all the 
senses and mind to remain in communion with the atman (individual soul). 
The individual soul should be freed from all inclinations and deposited in 
Brahman. This is Dhyana and Yoga. cf. 

grf fefcnfa <£c3T IsfFR# 11 

41^^II 52 
SISlfol 

^ 4HI3J §l 1 4t5’4t TRlfcRR: II 53 

The Sk (KaSlkhanda, 41.119-120) also traces the term Dhyana to root 
‘dhyai’ meaning ‘to think’. Dhyana is unwavering contemplation on an object. 
It is twofold, saguna and nirguna. Saguna connotes different forms whereas 
nirguna is absolute (formless). The former is attended with mantras whereas 
the latter is without mantras, cf. 

*4 f^RTPJT FJflt SRjfeidldr^l I 

fs«TT II 119 

d'J, u l Pl'j'Jl RPTI 

M^cil^dH II 120 

The Ag (374.1-4) also derives the term ‘dhyana’ from root ‘dhyai’, 
‘to think’ and holds Dhyana to be constant contemplation on Visnu without 
digression of the mind. Contemplation is that power of the soul equal to 
the thought of the Supreme Brahman by one’s own will unconditioned by 
any adjuncts. It is that thought absorbed in an object of contemplation to 
the exclusion of all other thoughts. Contemplation is constant thought over 
an object or spot contemplated upon. cf. 

fWroi pjdt sngffwjftnTT nfe I 

SRlfSRfa TRW II 1 
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'3nr f H: g | 

SI 61 Rl'dl y*n9lIrtvUlI»i ^TPT 11 2 

, «toR5Wr?«TFT ^9T5Tc44W g | 

II 3 

q a$dEld, l 

WIW^drHHft^ MrililHlcbillcHi || 4 


The Ag (374.9b- 10a) further adds The Supreme Brahman is with form 
(embodied) as well as without form (not embodied). Constant thought on that 
Hari is Dhyana i.e. contemplation. That omniscient and supreme Hari should 
be known as endowed with or without parts, cf. 

JjafTJcf 97 WST % fanHH.1 

719^5) fa'Wl ff^T: Wit II 


It is Lord Visnu who associates us with the fruit of contemplation and 
hence one should contemplate on the supreme Lord while moving, standing, 
sleeping, walking, opening and closing the eyes irrespective of one being clean 
or unclean, cf. Ag. 374.1 l-12a : 





Worship of Visnu through Dhyanayoga is further impressed in the next 
two lines, cf Ag 374.12b-13a : 

W^WdHWI-d HP %9PF(II 

i.e. Having established KeSava (Visnu) in the mind situated inside the 
body, one should worship him through Dhyanayoga on the pedestal of the 
heart-lotus. 


Dhyanamudra 

In this connection Sk. (KaSlkhanda 41.121) advises one to adopt 
Dhyanamudra. cf. 

Wf&t ^ sqprgsfifriftrf^T II 

i.e. Having adopted a comfortable pose and keeping the body erect, 
one must focus the mind inwards with the eyes gazing at an external object. 
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This is Dhyanamudra which bestows success. The HP VI. 21 describes 
Dhyanamudra in almost similar terms. 

This sacrifice in the form of contemplation is supreme, pure and devoid 
of all defects; by means of this sacrifice one gets salvation but not by external 
purity or sacrificial rites. As it is free from the defect of violence, it is the means 
of mental purification. Hence this sacrifice of contemplation is supreme as it 
yields emancipation, cf. Ag. 374.13b-15a: 

WJHilsI: T7: II 13b 

iilrb'HIHlfrl I 

II 14 

Hence having discarded the temporal, impure and external means such 
as the sacrificial rites, one should practise yoga i.e. Dhyana yoga. cf. Ag. 374. 
15b-16a : 

cfWTSnTTlI 

wi 4I 4 hc4*Jh , w4^^i 

The Vi (VI. 7.47=N.I.47.23) states that the mind may be fixed on the 
embodied or unembodied form of Brahman/Visnu viz Para and Apara. cf. 

1TW feVT cTU FPTFIW: I 

^ ^ T? rj || 

But as the greatest form of Visnu who is formless and unborn cannot 
be grasped by (the mind) of the aspirant, the gross form of Hari which 
could be seen by the eyes should be meditated upon. cf. Vi VI. 47.55 
(=N.I.47.31) 

flsfm-^41 WT ^7 fcRTfajj I 
F4*n4 4 II 

§ (Vayavlyasamhita 39.2) opines that dhyana on the gross form is 
resorted to in order to gain stability of mind. Once the mind becomes stable 
on the gross form it becomes fixed even on the subtle, cf. 

^ 1 fTW 1 crfcWTT 11 
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^At the outset Dhyana is to be practised on a specific object; thereafter 
it becomes devoid of any object, cf. § (Vayaviyasamhita 39.4b) : 

UIMHI'?) tffwi Prf^j II 

It adds that there is actually no difference between Suksmasraya 
(with subtle object) dhyana and Nirvisaya (without object), Nirakarasraya 
(formless object) or Nirbija (seedless) dhyana. These are only synonyms of 
one and the same dhyana which is devoid of object or dhyana on the 
unembodied form. Similarly, Savisaya (with object) or sabija (with seed or 
support) or sakarasraya (with form) are synonyms of the dhyana on gross or 
embodied form. Hence one must at the outset perform dhyana on the gross 
form which is called sabija or savisaya or sakarasamasraya and 
thereafter perform the Nirbija (Nirvisaya or Suksmasraya) dhyana for 
complete success, cf. 5. Vayaviyasamhita Uttarabhaga. 39.7-10a : 

UPlW SIR 7 

PtPPld WTI 
Pi41^1 ^ II 8 

pRicb-Ri^ra^Pr *ra>rcTwi?rc?raT i 
rTPTTcefwi WlHMI^l <£RTT U<4WlcbHjl 9 
aft I 

The Ag. 374.27 also supports the view that Dhyana on the gross form 
is performed at the outset for gaining stability of mind. Once this stability is 
accomplished, the mind becomes stable even on a subtle form. cf. 

Pra^jji ^ ^sPr *tP*jcr;ii 

The G (I. Acarakanda 44.11b) also echos the same view. cf. 

^ f&R ^ PlPl'd^dJI 

(c)Dhyeya (Object of Contemplation) 

The Mar (ch 36) mentions Yoga among the means of subduing 
Atman (the other four being Pranayama, Dharana, Pratyahara and Dhyana). 
The Va names ‘smarana’ as the fifth Dharma proclaimed by Mahesvara 
(cf. Va. I. 10.71 supra, p. 37). 
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Thus according to Va, Dhyana is to be followed by ‘smarana’ 
(remembrance of God). This substratum (on which the mind is fixed) or 
support or resort of the mind or object of contemplation is Dhyeya. 
According to Vi (VI. 7.45 p.l 18, supra.), once the Vital airs and the sense 
organs are controlled by the Yoga aspirant, the mind is to be stabilised on 
an auspicious object. And this auspicious object (SubhaSraya) is Brahman/ 
Visnu (Vi. VI.7.47 =N.I. 47.23 p. 123) cf. also Vi.VI.7.37; supra p. 69. 

Parabrahman or the Supreme Brahman is the Dhyeya for Mar and Va, 
union with whom being the ultimate object of realization, cf. Mar 37.41 : 

T^l srSMT cfdcirP^Ri I 

^nfcT B II 

cf. Va.1.12.30(=K.II.8.12): 

ferf^n ^ I 

JRIFT BT II 

The Vi ( VI.7 .69 =N.1.47.45) recommends to the Yogis, the unembodied 
form of Visnu Brahman called as Sat by the learned, as worthy object of 
contemplation, cf. 

fawpiTFI BfPRRt I 

SPJcf sTSRlt ?\B II 

The idea of‘smarana’ referred to in Va (quoted above), seems to have 
developed into Isvarapranidhana referred to by Patanjali cf. YS .1.23; II. 1; 11.32 
and 11.45 : 

II YS.I.23. 

tPT: fshdlBPl: II YS.II.l 

II ys.ii.45 

The K which more or less closely follows Patanjali in the 
enumeration of Niyamas, susbtitutes Isvarapujana (K.II.11.20)in place of 
Isvarapranidhana of Patanjali. Whatexactly constitutes Isvarapujana has been 
dealt with under Niyama (cf. supra, p. 69). 

The K (II. 11.98) names the media in which the Lord is to be worshipped. 
Upholding the supremacy of the worship of the Lord in the Linga, the K states 
that the ritualists consider Linga to exist in the sacrificial fire, the wise in the 
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water, sky or the sun the fools in (the images of) wood and the Yogis in the 
core of their heart, cf. K.II.11.98 : 

<3Tkt isbi||e|dlH4J ocfrffer ^ I 

The Bhag (XI.27.7) at first mentions the worship to be threefold viz 
Vedic, Tantric and a synthesis of the two (Ag. 372.34 is the same; cf. supra 
p. 71) and names the following media for His worship viz. (i) Image 
(ii) Sacrificial altar (iii) Fire (iv) Sun (v) Waters (vi) One’s own heart and 
(vii) Brahmana. cf. Bhag. XI. 27.9 : 

arafaf err ^ cfP^ ffc[ fgtxf | 


The N (1.33.33) names the following media for the worship of Visnu: 
(i) Brahmana (ii) Earth (iii) Fire (iv) Sun (v) Waters (vi) Heart (vii) Image 
made of metal (viii) Painting, cf. 



sfcRT ^ krfKl: II 


The Vi (VI.7.80-90=N.I.47.56-65) describes the nature of Dhyeya to 
be meditated upon (cf. Dharana, supra p. 124). 

Whereas Visnu is the dhyeya for the Vi (and N), for the K the 
dhyeya is Siva or some form of Siva who is to be meditated upon as follows 
(K.II.11.53-59) : 

<311*1 wRd<*> 3^1 ^ i 

HlRlcbli) W II 53 

^T5«I §IM*v44r4l Wmj 

^IcH-Mc|R*FT k d, Tk^R^II 54 

sjIHHki ^5ltWi;ll 55 
4k 9? ^<HilcbfuTeb"^l 
Wt cRt?T cbMcbN 'i ^<uk^|| 56 

^cbKcii^HoijTt) ■^ T RT^Rlf^M57 
rlsl fcFk klfcPk^l 

rlfFF( ktfrlk feRRZf wicmM d<;4<*d: II 58 
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Wl4)dlcbl9TWlFFft9T M<HcbRU|H I 
cTCl'cHI *T^it iJpiJT ^ II 59 

i.e. Having adopted one of the postures viz Svastika, Padma or Ardha, 
with eyes slightly open and fixed on the tip of the nose, the aspirant should 
contemplate on the supreme Lord who inhabits one’s soul. He should imagine 
a white lotus at the root of his lock of hair on the crown — a lotus sprung from 
the root of Dharma (right conduct) with knowledge as its stalk, eight petals 
of the eight super-natural powers and pericarp of aversion. In the golden cup 
of its pericarp, he should imagine the omnipotent and unmanifest divine 
radiance expressed only as Omkara. In that divine lustre he should deposit his 
own self without any distinction. Then he should meditate upon the Lord in 
the space, identify himself with the Lord, consider himself to be omnipresent 
and should not think of anything else (The Ag. 374.19-25 also advocates a 
Dhyana of similar nature.) 

Alternately, the devotee may imagine the afore said lotus as situated in 
the heart and the self who is the creator and luminous as a flame of fire, the 
Purusa in the midst of that lotus. Then he should contemplate on the Supreme 
Self understood only through the Omkara, eternal, auspicious, unmanifest and 
inherent in nature and the Supreme Lustre. In that Lustre he should then 
meditate upon the Supreme Principle and identify himself with the eternal 
Mahesvara, cf. K.II.11.60-64a : 

fa-dRlcdl 3 ^ WJrm II 60 

'3Tl?qpPT«T 

*T^ cf%f§Ks||cb|< rraf^TcfPT II 61 
9<dlcHH rP*TKl WT WT I 
crfei 91PSRT fsiTWJTFlJI 62 

h<h PkSmhJI 63 

Siva symbolised by Omkara, pure like the flame, in the pericarp of the 
lotus (L.I. 8.90b-91) is the dhyeya recommended by L. cf. 
del: Wlf^RTT fSFTKlFT 90 

WT ^Tf§TT3T^frPT I 
UTT^t cJjfbfcfTRTt TPTTfld: II 91 
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Different forms of Siva also form Dhyeya at different regions of the 
body such as the heart, navel, forehead or space between the eyebrows, cf. 
L.I.8.101 : 

§Tfr^ II 

Or he may think of the Great Lord in the mind or in the lotus-like heart, 
Sadasiva, Lord of all gods at the navel, or Lord Siva of the nature of Pure 
knowledge in the middle of the body. cf. L.1.8.108-109a : 

cfisfa Fdnidd I 
U<fcclUFcb ft^ll 

The Bhag. recommends contemplation on the four-armed bewitching 
form of Visnu in his characteristic attire with all attributes and ornaments viz 
Makarakundala, Srivatsa, Sankha, Cakra, Gada, Padma, Kaustubha, Nupura, 
Vanamala, Kinta, Kataka, Katisutra with a beaming countenance, bright smile, 
beautiful limbs, etc. This form is to be meditated upon in the pericarp of the 
eight-petalled lotus of the heart, cf. Bhag. XI.14.36-41 : 

II 36 

cbfufcbWi I 

FT^T SFHF^FF II 37 
FF R^TFrt MFTFF$^4F I 

II 38 

tFFR FF9FTF sft<IRrsftfF%FFFjl 39 
91§^&44N^4HHItflfa^lFdF I 
^ffFFFlR I 40 

SJFi^^dcbdcbtf fd^dl^i^FF I 
FFf^fR' fF FFT^g3ltF<FF I 
tj^HKHf^TSZir^cT FFff^ FFl II 41 

The S (Vayaviyasamhita Uttarabhaga 37.53b-55) recommends the 
pair of Siva and Siva as Dhyeya. It states that eschewing everything else, 
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Siva, the supreme, the cause of auspiciousness alone, the Lord of all gods, 
shall be meditated upon as concluded by the Atharvaveda. Similarly, Siva, 
the supreme goddess shall be meditated upon. In the Vedas, they, Siva and 
Siva are known as permeating all beings. In the smrtis and Sastras they are 
described as pervading everywhere and ever awake. They are omniscient 
and shall always be meditated upon in different forms, cf. 
f?FT tTcf f^FFR: II 53 

rT*JT f$T=n ^RT fMt II 54 

eft ^ft FjfrTSTTlft^I: u44)teeft I 

y4si) FFcf *4<ft II 55 

Siva accompanied by Amba shall be worshipped through the 
Dhyanayajna by contemplating upon them on the pedestal of the heart-lotus 
inside one’s own body. cf. Ibid. 38.60b-61a : 

f§l«IH«WI II 

He shall also after having conceived a suitable seat to Siva and Siva with 
or without avarana, meditate upon them at the root or tip of the nose, navel, 
throat, palate, gullet, in between the eyebrows, on the forehead or on the tip 
of the head, in the two petalled, sixteen, twelve or ten petalled lotus in the 
hexagon or quadrangle, cf. Ibid. 38.61b-63b : 

UtilUd) Fpft =IT II 

ai<4ft FT FT I 

MRcbvWJ ^TSTT ^TTF frfFFt: WTTFFFll 
FF FTFFJf FTSfft fWFFJjftF cJJ | 
f^stR ft skstR' fftRiRi ii 
ft ft Rtf fRf;i 

The same text mentions altogether six lotuses beginning with the two 
petalled lotus situated in between the eyebrows and ending with the Muladhara 
lotus with their specific colour and letters constituting their petals and also 
advises that the God and the Goddess shall be meditated in any of the lotuses 
of one’s choice ($. Vayaviyasamhita Uttarabhaga 38.64b-70). For the system 
of cakras in the human body please turn to p. 127 supra; cf. also Appendix. 


-RjoJuc-AA. 
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The 5 also reminds us of Bhutajaya of Patanjali when it directs the 
Yogi to contemplate on him as the Lord of that particular tattva over which 
he wishes mastery (Bhutadharana and Saptadharana, Supra) cf. $. 
Vayaviyasamhita, Uttarabhaga 38.73b -74a : 


kh^jt cjiouRi II 


dritifcnf^rci ^fxf 



The sages who do not aspire for the fruits should meditate upon the 
gross forms beginning from Brahma and ending with SadaSiva or the eight 
murtis beginning with Bhava or the murtis of Siva - terrible quiet or mixture 
of both - prescribed in the Saiva scriptures cf. Ibid 74b -76a : 



fSFIFT f?T=T9ll^i idPlf^RTT: I 


^T9TT*rTT^J JJrtWT gsfalt: II 75 



Like the Vi and Bhag, the Ag (372.29-32a) also recommends the 
gross or embodied form of Visnu for contemplation. The four or eight-armed 
form of Visnu should be thought of at the centre of an orb of fire, bearing 
Sankha, cakra, gada and padma, sarnga, rosary, noose and goad, having 
white or gold complexion, wearing srivatsa and kaustubha, a garland of 
flowers and a gold necklace, with shining ear-rings in the shape of fish, a gem 
studded and sparkling crown, yellow robes and adorned with all sorts of 
ornaments, cf. 




TOTTf 9TSI?: TT: I 

FPifau?: II 30 


'ftcfFsRSjft BfFTlI 31 


fadRdd ^*te5*TT I 


For N, the Dhyeya is the gross form of Visnu, variously referred to 
as Acyuta, Narayana, Parabrahma and so on. Visnu, the soul of the entire 
universe and the sole cause of all the worlds, is to be contemplated upon 
as having eyes like the petals of a full-blown lotus wearing the beautiful 
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ear-rings, long arms and elegant limbs, embellished with all ornaments, 
clad in yellow garment, with a gold yajnopavita, kaustubha jewel and 
srivatsa mark decked with a tulasi garland in the eight petalled lotus of the 
heart, twelve finger wide as the Unmanifest Soul and Overlord above all cf. 
N.I. 33.133-137 : 

3TTr*TH W1 133 



f%W f^RT^Tl 

^ n 136 

Szn^l^nWZTfF) M<ldKd< II 137 


N (I. 33.154-156) also recommends contemplation on Narayana in the 
Pranava cf. 

Wi TOTS W^ISflfWrPT I 

154 

OTWT WSMt ^MijcbK 
TOR TOcTTT II 155 

*TTRT fTO: W^TRIT sltyfa^RTSlRnTT: I 
foi TOpPT fSR M<sl^il4)WTll 156 


Besides contemplating on Visnu in (i) his embodied form with all his 
attributes and adornments (1.33.133-137) or (ii) as situated in the Pranava 
(1.33.154-155) the N also recommends alternate ways of contemplation on 
Him in the self as (iii) a dazzling light equal in brilliance to that of millions 
of suns or in (iv) the form of the Salagrama stone or in (v) his images or in 
(vi) any object which is capable of cleansing the sins, imagined in the 
heart. While contemplating on him through these media, the Yoga aspirant 
is advised to perform Japa of Pranava which is constituted of Brahma, Visnu 
and Siva. cf. N.I.33.159-160 : 

TOST TOS TOT WITRr^FfTcWT I 

yjiiUicqft 159 
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*rr i 

*ra?9Nft ^ttst 11 160 

In the true spirit of religious syncretism which the Sk displays on 
different occasions in the text, with Regards to the Dhyeya also, it sounds very 
broad-minded. Thus it expressly concedes that Dhyeya is of unlimited variety 
such as Siva, Visnu (Hari), Sun, Brahma or Devi, the greatest Being and 
unequivocally declares that one gets merged with the object which one 
contemplates upon. cf. Sk Mahesvarakhanda, Kaumarika 55.47b-49a : 

szfti srgfqsj quf II 47 

cbFciRbq fir 9^ 1 

II 48 

rlsl *Tt UTl^T ^ rT 

This idea is in tune with the thinking of Pataiijali who offered the 
practitioner total freedom of choice of the object of meditation according to 
one’s temperament or predilection, cf. 

YS.I.39 


Following the above introductory remarks, the Sk specifies as Dhyeya 
the gross form of the deity the white complexioned Siva of five faces and ten 
arms seated in meditative pose in the Padmasana posture with a beaming 
countenance and holding a pomegranate in hand. cf. Sk. Mahesvarakhanda, 
Kaumarika. 55.49b-50 : 

dWIcthtlfeR II 49 

Muiti r tt*i ci f^i?n^i 

^HmfkcPT II 50 


(d)Dhyanaprayojana 

Speaking of the fruit of Dhyana, 5 (VayavIyasamhitaUttarabhaga 39.20) 
states that Sivadhyana brings to the Yogi experience of salvation and the 
accomplishment of the perfections viz. Anima, etc. cf. 

f^TcrajFR?! 'jufcq IpfR^II 39.20 


cf. also Ibid. 37.56: 



SZTRFPFT JRTftRFT II 
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i.e. there are two benefits of Dhyana; the first one is salvation whereas 
the second one is the acquisition of siddhis viz. Anima, etc. 


It re-iterates the imporatnce of contemplation in the following verse, 
cf. Ibid 39.21 : 

cfFTl^f MRcd'riJ UIH^Tbl H II 

i.e. As contemplation brings forth both happiness and salvation, one 
must giving up everything else, always engage oneself in contemplation. 


The text further holds (Ibid. 39.28) that there is no holy place as 
efficacious as contemplation and no penance or sacrifice equal to it; hence one 
shall practise Dhyana (with all effort) cf. Ibid. 39.28 : 

^TTfer winyq smwt I 

^TTfer ilsIWWWMH UHhRdJI 


Upholding the superiority of Dhyana over holy rites and rituals, S 
(Ibid 39.29) states that the Yogins do not resort to holy places nor to 
image made of stone and clay because they believe only in their Atman, 
cf. Ibid. 39.29 : 

Just as the workers in the inner apartments of the royal household 
become royal favourites compared to the workers outside, similarly those who 
are engaged in inner contemplation become the favourites of Siva and not 
those who are engaged in holy rites cf. Ibid 39.31 : 

TUT: fiPTT: FI/? I 

tWRrwiIdPKdl: II 

Salvation and acquisition of the eight perfections viz Anima, etc, 
which are considered to be the benefits of Dhyana by S. (Ibid 37.56; 39.20) 
are declared by Ag (374.8a) as the benefits of the practice of Yoga (of which 
Dhyana is one of the eight aspects) cf. Ag. 374.8a : 
iflMII 

i.e. the practice of Yoga brings forth salvation and the eight 
supernatural powers. 
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Both $ (Ibid 37.59) and Ag (374.33) advise alternate practice of Japa 
and Dhyana to the aspirant in order to get rid of tiresomeness or monotony, 
cf. 


II 5.Ibid37.59 

SZIFTrajRTt f^RT^cT I 

M(kld II Ag. 374.33 


i.e. When tired of Dhyana, the aspirant should resort to Japa and 
when tired of Japa he should resort to Dhyana. In this way he quickly 
acquires Yoga. By this alternate practice of Japa and Dhyana, Visnu gets 
quickly pleased. 


It is Dhyana which leads to proper knowledge. Hence 5 (Ibid. 39.22) 
states that knowledge cannot be obtained without contemplation and a non¬ 
yogi cannot have contemplation. It is only one who is equipped with both 
contemplation and knowledge that is able to cross the ocean of worldly 
existence, cf. 

^TT% SZTPT f=HT STH UJHddIPH: I 
SZTFT 5lH W d(dlRd wfa: II 


Such focused and pellucid knowledge devoid of all conditioning factors 
can be gained only by a Yogi who constantly practises Yoga. cf. Ibid 39.23 

dRn»di(H dlRff^d RtszjRt n 

Just as a blazing fire bums dry as well as wet fuel, similarly the fire of 
contemplation destroys both auspicious and inauspicious Karma in no time 
cf. Ibid. 39.25 : 

W dR.^I'O'd: ^ faSt^l 

<TdT ^ SdHlRd^ m^w 

There is no limit to the immense benefit derived by one who 
contemplates upon the Lord with faith even for a moment, cf. Ibid. 39.27 : 

HIFR: AW? cTT q^^Tl 

This co-relation of Jiiana and Dhyana Yoga is also repeated by other 
Major Puranas such as the K. (II.11.2-3; cf. Types ofYoga supra p. 18 ff). 
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Manu (VI.72) and Saiikha (7.13) enumerate the benefits of the 
performance of Pranayama, Pratyahara, Dharana and Dhyana. cf. 

fwtH II 

i.e. one should hum off the taints by means of Pranayamas, sins by 
means of Dharanas, sensual attachments through Pratyahara and ungodly 
traits by Dhyana. 

The Va (1.10.88) and Bhag (III.28.il) have borrowed the same verse 
with a slight difference, cf. 


The various benefits which Dhyana brings forth are described by N (I. 
33.138b-140) cf. 

SIR 3>c4T ggif *TT Vt || 138 

II 139 



H^lf4tU|tWfT^lilrHHI^dH I 
SZJFR 1WTT c^lfcl t II 140 


i.e. By performing Dhyana even for a muhurta a man obtains supreme 
salvation; sins perish due to Dhyana; one obtains liberation due to 
contemplation; Hari becomes pleased by contemplation; Dhyana is the 
means for the realization of all objects; one should with great attention 
contemplate upon every form of Visnu. Delighted with that contemplation 
Hari shall indeed bestow salvation. 


□ □ 
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SAMADHI (CONCENTRATION) 


Samadhi is the last anga of the a$tanga yoga of Patanjali. It is already 
stated earlier that the MaheSvara yoga described by Va is constituted of only 
five Dharmas viz. Pranayama, Dhyana, Pratyahara, Dharana and Smarana, 
the one last cited meaning only ‘thought’ and ‘remembrance’ (cf. Aspects of 
Yoga, supra). The Mar (ch. 36) names Pranayama, Dharana, Pratyahara, 
Dhyana and Yoga as the means to conquer the Atman. Thus neither of the 
above texts mentions Samadhi. 

Patanjali defines Dhyana as contemplation on the same object to the 
exclusion of all others and defines samadhi as the same contemplation with 
the consciousness of only the object and not even of the mind. cf. 

tfcwfarafSrafcr Wfa: I YS .111.3. 

The Vi. (VI.7.92=N.I.47.69) states that when through this contemplation 
there remains the consciousness of the object of contemplation alone to the 
exclusion of even mind, that is called samadhi. cf. 


The K (11.11.41 = G.I.Acarakanda 238.16b) defines Samadhi simply 
as “uniform consciousness without the aid of any particular spot or object 
(of concentration)”, cf. “TTcfncRpr: II 

The G. (I.235.32b-35a) gives us a clearer idea of the concept of 
samadhi. cf. 


SzM'ct f| eqmr d-Hitdi T RT: II 32 
fUufiid i 


72a^ieJi: ^hijcSwrc^ 
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«TRRT: ^ *flf*H: II 34 

^nfw eftlRfd: I 

i.e. When the contemplation is imbued with the Dhyeya and it is only 
Dhyeya that persists everywhere without a second object, that state is called 
samadhi. The mind which is without any special conception does not think 
of the objects of sense-organs and is completely merged in Brahman. 
Then it is called ‘being in samadhi’. When the mind of a Yogi who is in 
contemplation on the supreme self gets merged in it, then that Yogi is said to 
be in samadhi. 


According to L (I. 8.112-113a), the aspirant should meditate upon 
Siva who dwells inside the body and should identify himself with him. 
Through this union one enjoys the bliss of Brahman, cf. 


'3TH^ sTSMt f^TcT: I 


Regarding the process of samadhi, N (1.33.141-143) states that one 
should make the mind steady in the object of contemplation till the state of 
contemplation, the state of being the object of contemplation and the state 
of contemplate cease altogether. Then results immortality by savouring of 
the nectar of knowledge. Constant contemplation leads to the realization 
of the non-difference (of the individual soul and the supreme soul). When 
the aspirant experiences ecstasy as in deep sleep, all the senses become 
subdued, and he is steady like the flame of the lamp in a place devoid of 
wind; that state is called samadhi. cf. 


*TT: FcFT I 

tZTFT *t*IT ^TfcT Pnf^ll 141 

5llHI*idP^4U|ldJ 
WJMI^clMRlMIdH^II 142 
< 1 I 

it 143 


The $ (Vayavlyasamhita, Uttarabhaga 37.62) and Ag. (376.1) define 
samadhi to be deep meditation in which the consciousness calm like the 
ocean of coagulated milk persists and the form itself vanishes, cf. 5. 
Vayavlyasamhita, Uttarabhaga 37.62 : 
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cf.Ag. 376.1: 

<44lrHHN Rmfa fapHdVRwfRgldHj 
cftT WfaR^z^t II 


The G (I. Acarakanda 44.5b, 1 lb; 49.37a; 238.16a) repeatedly tells us 
that samadhi is that state of mind when one identifies oneself with Brahman 
and abides in Brahman, cf. 

STf s&lcddtSJR ^PuRlsfSM: f^rfrT: II 

The Sk (Vaisnavakhanda, Vasudevamahatmya, 30.19) calls samadhi 
as the restraint of Prana and the mind in Hari out of extreme devotion towards 
him cf. 

fafta: MIUIH*mVfcliNl fft 1 *1: I 
H ddiRjRRt ylml 4)pMidRi < mf'3t9d: II 

The Sk (MaheSvarakhanda, Kaumarika 55.51b-53a) calls that state 
to be samadhi when one who has resorted to Dharana does not become 
separate from the Dhyeya even for half a moment and also does not think 
about anything else. cf. 

SZIFFPT II 51 

*T wtararwi *T: wfelcl: I 

WftT dldfd^ll 52 

t R>RiRidi)di%iic«HiRiRRi 3^4% I 

Following G$ (94) and HP (VII .5), the Sk (KaSikhanda 41.126) 
defines samadhi as the identification of Jivatman and Paramatman which 
results when the Prana becomes stilled and the mind absorbed, cf. 
wfaft JIFfT HFRT rT 5r#TcT I 
?KT II 


In the very next verse (41.127) Sk further explains it as follows : 
*H^4«=bvM: II 


-RjaJucSA. 
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i.e. When there is total identity of Jlvatman and Paramatman and 
exclusion of all thought, it is known as samadhi. 


The Sk (Kaslkhanda, 41.123-124) further borrows from Goraksa (G§ 
93,96) and describes samadhi by the time it consumes, cf. 

9KI<flFTT ^ cF9T9T d|c|?4)U|^ f^STcTT I 


eiTW 9tHlilcbl S9T9 I 


i.e. So long as the five tanmatras viz sound and the like persist in the 
ear, etc, so long it is called Dhyana; thereafter begins samadhi; Dharana 


lasts for five nadls Dhyana sixty nadls and (the restraint of Prana for) twelve 
days means samadhi. 


One who has thus accomplished samadhi i.e. identified oneself with 
God or struck communion with God would certainly reach the supreme 
Brahman, cf. 



97 <^9^1919 II Vi. VI.7.33. 

: 97 WSnftHIxufd II Ag.379.25b 


In this stage of samadhi he should imagine that he is the Atman, 
the supreme Brahman, the Truth, knowledge, the Infinite, the specific 
knowledge of Brahman, the Bliss, that he is That One, the Brahman 
without body or sense organs and free from mind, intellect, Mahat, ego 
etc; that he is the Eternal, Pure, the Intelligent, the Truth, Bliss and the One 
without the second, the Soul within the sun, the Unsevered (and continuous). 
By such thought he gets liberated from bondage, cf. G.I. Acarakanda 49. 
37b-40 : 

'ST^RTcRT 9t WM 37 

slflfasIHHI'K: 9 drdHRi 

ari §i4ii^ w wi^UnfafeiiHjl 38 

II 39 

f9?9 ^ M¥RW(I 

m i <jPd^^ cT sTWft 999^991341 40 
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The G repeats the same above thought elsewhere cf. G.I. Acarakanda 
226.26-33 : 

sTST Tf ^5^icrf^cPT I 
3Tf W TT || 26 

fd dRd r<tfl Sift'd P4dH, II 27 
31f sTST d? ^H<^fadR$dH, I 
3T? sTST TT ^^TtfcT: FJHTFJTdftdftcPT || 28 

3Tf Ml d? ftlftR^HIdRlclftRlHj 
3Tf sTST TT WlicT: SlIdcdcb.MRdRft^ll 29 
3Tf sTST TT WT%: Rl£iy|U|RldRRftl 
3Tf sTST TT ^ftfcT: yiuiNHftyRRRdl 30 
'3TW WetT '^Rl=did1<iMRldf^dH I 
31f sTST Tt ^fcKsIMMRdRRlHjI 31 
>3Tf W?1 TT ftlfd^d WT T^| 

^RtdHH^feMI<J|I^KdR?dH,H 32 

<3Tf ¥?T TT ^RlsiRlwl Rpjdft II 33 


The quintessence of the above that “this Atman is the supreme 
Brahman and I am Supreme Brahman” constitutes the knowledge of 
Brahman which liberates one from the bondage of samsara. He becomes 
Brahman, cf. Ag. 377.1 : 

S&151M sfcrenfr dRu<siHyrt>i| I 
OliiHIrHI TT Ml '3T^ftfcf II 


cf. also Ag. 377.23-24: 

3TOWTT ft sHU d^dSI rdH^fd dl 

3 W dtftft m wsnfft w 1123 
BtSBIcIlRry^b 6 !: & I 

g^zft dKddKI^ sT?TfTt WtH d^ftdill 24 
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Aim of Yoga Realization 

The ultimate aim of Yoga realization according to Mar (37.40-42) 
and Va (I. 12.30) is union with Brahman. Thus the Mar states that the 
Yogi by means of the fire of Yoga, attains union with Brahman never 
to be distinguished from Brahman, like fire thrown into fire or water added 
to water, cf. Mar 37.40-42 : 


^ST^TTcf II 

^T«TT ^ I 

clsnc'TT (tIUlHViSd 4<HlcHPl II 


The aim of Va (I. 12.30 =K.II.8.12) also is union with Brahman, cf. 
5T?IFT PlPi-4)451: T? II 

The objective of Vi is the realization of the non-distinction of Atman 
from Brahman, cf. Vi. VI.7.95-96 (=N.I.47.70-71): 

’teST dHJl5lH$dl ’T^ll 
f^T3R%55lT% R9IHMR|cb tj% | 

OTRH) SSPJft *kM«d cj>: II 

i.e. When the aspirant achieves emotional identity with the supreme 
self, he shall become non-different from Him. The difference is only due to 
ignorance. When the ajnana, the root cause of differentiation is utterly 
destroyed who (in the world) will create the distinction of Atman from 
Brahman? 


The K (II.10.9-11) states that by constant meditation, one comes to 
realize that principle in which everything else merges. This union of the 
self with MaheSvara is called Sayujya, nirvana, kaivalya or vimukti 
(emancipation) cf. K. II. 10.9-11 : 

5PT$tlf% WFVHM I 

Pitches OciHaMPric! II 9 
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WlcKR«rffcl<TT: $TRTT: jj II 10 

tRT t^rgfrfj; TRT *R W^HrjrR^I 
fcefat sHTMT t^PT %^RRT cfjepff %: II 11 

The Sk (KaSikhanda 41.125 = HP VII.4) likens Samadhi to the union 
of salt and water. It states that just as salt when mixed with water loses its 
separate identity by dissolving in it, similarly the mind merges with the atman 
which union is called samadhi. cf. 

KM W ^rfrT %TcT: I 
rryiRHHylt'Hi krtMti? II 

Elsewhere, the Sk (KaSikhanda 41.132-133) gives yet another 
illustration which brings out the state of union, communion or merger of the 
soul with Para Brahman, cf. 

w ^ tp flrcr % ?r£%3;i 

tTsr cwaai srPii 

Just as ghee added to ghee remains to be ghee or milk added to 
milk remains milk, similarly the Yogi who merges with the Supreme 
Brahman loses his own separate identity and attains identity with the 
Supreme. 

According to YS, the goal of Yoga is not union with Brahman as is 
stated by Mar, Va, and some other Puranas nor the realization of the non¬ 
difference between the individual and Brahman as put by Vi (VI.7. 94-95 
=N.1.48.70-71), but it is the establishment of the seer in his own essential and 
fundamental nature, cf. 

cRT R^53WPpll YS.I.3. 

Physical Symptoms of Progress in Yoga 

Some of the Purana texts provide a list of the physical symptoms 
of progress in Yoga of the aspirant. According to Mar (I. 36.63) and Va 
(I. 11.60), they are strength, health, indifference to sensual objects, 
physical glow, pleasing and gentle voice, fragrance and reduction in 
the quantity of urine and faeces cf. Mar. I. 36.63 : 
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TO: 

5TTO: S5|«fl«ldl W 


5T«PT f| fTOT II 
cf.Va.I.11.60: 


^r=T EjufiniT ^4<tfl*^di EfI 

TO: ^ TJEFjffaTO Efrrr: ST^frT: WTT II 


The Va (1.11.61) further adds that a vision of himself and the earth 
blazing forth and one entering the other is a sign of imminent Yoga 
accomplishment, cf. 


dllCHH 'jEpjFrft zjfc TS^fci I 

fcrsi% ferm 


The State of Samadhi 


The state of Yogi in communion with God is likened to an oil lamp in 
a windless place, the flame whereof bums steadily upwards with serenity. He 
is like a rock which nothing can move. All the noises of conches, drums or 
other musical instruments do not cause any tremor in him. cf. Mb., 
Santiparvam. 304 .19-21: 

*tejT 414) I 



Wl ^ fr^ftrciisd: I 

W §TcfTO«lT II 20 



lsb4H|ilT4 cF^cf (iTb^dfa^fa^ll 21 


The Mar (36.64-65) gives a brief list of external characteristics of a 
Yogi who is in communion with God. cf. 

3PJTO uHt ^.uicb^^l 

fWTOfcT El TOlf4 I 

TOT ^ feTU% I 

^ 4)fd4fd ett^^rto Rife<?qR*rai I 

i.e. He is loved by the people and is praised for his virtues even in his 
absence; he does not frighten the beasts; he is not affected by extreme cold 
or heat and is not frightened by any one. 


64 


65 
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The YS (11.35) states that in view of the strict practice of ahimsa (non¬ 
injury) by the Yogi, mortal enemies in his presence abandon their enmity 
against each other. cf.3lR;tliyRl'*i|i|i %T^TFT: II YS.II.35. Hence he 

does not frighten the beasts (as declared by Mar. supra). Legends are galore 
in the Epics and Puranas which describe the co-existence of the beasts in the 
hermitages of renowned sages. 

Another sutra of Patanjali, cTcft S'&mBtstTcT: (YS.II.48) states that the 
Yogi transcends the pairs of opposites such as heat and cold, etc. This view 
is repeated by Mar wherein it is stated that he is not affected by extreme 
cold or heat. 


The Mb. (Santiparvan. 294.14-17) provides a longer list enumerating 
the external characteristics of a person in communion with God. cf. 

tr) f&7 ^TT TTCm II 14 

FTT'pW'W*!: WlfoftcWlft I 
cjSJT II 15 

^rfrfcT t i i i 

xf jcWMlfd t=FT: II 16 

*r f^fxisr xr fstilrr i 

tTCT STffdHNii ^TbHlg4«flfaui: II 17 


The above lines have been borrowed by B (135.54-57) with a little 
change here and there. The summary of the thought is as follows : 

With his sense-organs and mind steady, he should be still like a rock 
or a pillar without tremor. Hence he is known to be in a state of Yoga. He does 
not hear or smell. He does not see anything. He is not aware of touch. His mind 
does not imagine anything. Like a log of wood he does not know anything. 
He is said to be in the primordial state and is called Yukta i.e. one who is yoked. 

The 5 (Vayavlya Samhita, Uttarabhaga 37.64-66) has the following 
description of a Yogi in communion with God. 

*T xnSSWlfcf ^rfcf *T I 

*T ^ f^nTPTlfcT *T hH: II 64 
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*T cfJFSScRT | 

ft#TTFF ^TTfl^T ^PSTcl II 65 

*WT f^rmW: ^ cb<MH | 

cWT *FTTfaft*5t5fa flFTTsT RwdcgSft: II 66 

i.e. A person is said to be in samadhi when his soul is merged in Siva. 
In this stage, he does not hear (anything), does not smell, does not speak, 
does not feel the touch and his mind does not think. He does not recognise 
anything nor does he understand anything as he is like a log of wood. Just 
as a lamp in a windless place does never flicker so also a person who is stable 
in samadhi does not swerve from it. 

The Ag (376.2-4) gives a similar description cf. 

Pwfdl»W«l*M S*nfcW: Jraftfrfa: II 2 
^ ^ riTSS?!# ^ ^ 7*3% I 

•T ^ f^RHlfcT *T *FT: II 3 

•T cdi«6c|^ | 

^ II 4 

i.e. A yogi is said to be in samadhi when in contemplation he merges 
his mind (in the object of contemplation) and keeps himself steady like a rock 
and like a lamp in a windless place. He does not hear (anything) nor smell, 
see, taste, or feel the touch; his mind does not think; he does not recognise 
anything nor does he understand anything. Such a person who has merged 
himself in God is known to be in samadhi. 


The Sk (Mahesvarakhanda 55.54-59) describes the condition of a person 
in samadhi as follows : 

TFwrf^rf^^ii 54 
TT 3^ 7WTO: wftlW: JTcftfrfa: I 
<TT I 5TM II 55 

WfaWSI 3:#T 3Wf7 ^ I 
9F3TOT: $lcT$TWI SfTofat: II 56 

TOIIHSKlfagdl ciffM^dJiFFn II 57 

f^€Tcft Wf W ^ fostfcT I 
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^ ^ 4TS) cff^lFT ^ cfJT ^sjy || 58 

£<sgl * 1 : 3 TTc t RT 5 SCRIPT W^\ 3^: I 

qr«r ip ^ t i cK^fadj i 59 

A person is said to have settled in samadhi when he has realized 
the Supreme Being who is devoid of speech, touch, taste, smell and form. 
Having once attained samadhi, he is no more thwarted by obstacles; grief 
does not move him; his ears are deaf to all external sound may it be produced 
by innumerable conches or beatings of kettle- drums at the highest pitch; 
he is not aware of external touch, extreme cold or extreme heat, even if he 
is lashed by a whip or his body is burnt by fire. What to say about the form, 
smell and taste ? Having perceived the self through the self he gains samadhi 
again. Thirst and hunger do not affect him ever. 

The Sk (Kaslkhanda 41.128.130) again provides a brief description of 
the condition of a Yogi in samadhi. cf. 

’TT55r*TFT 97 %frT 9 ^ I 

'T 128 

RiWtcl eb4u|l I 

fagft 9 xi irb: ll 129 

cTf=l 999^ II 130 

i.e. in short, he who is in samadhi transcends the opposite pairs; he is 
not calculated by Kalanor bound by karma weapons do not cleave him either. 
With proper diet and proper behaviour in his actions, in sleep as well as in 
waking, the Yogi perceives the Essence. 

Antarayas and Upasargas 

To a Yogi who thus persues self-realization, upasargas (obstacles) 
appear to thwart success in his pursuit. The Mar (37. l-6a) and Va (I. 12.1- 
4) warn the aspirant of the obstacles he might face in the form of his 
worldly desires such as for woman, reward of dana, knowledge, riches, 
heaven, overlordship of gods, longevity (and rejuvination), power to walk 
in air, on the surface of water or through blazing fire or in the form of 
fruits of Sraddha, dana, observances of fasts and purta (public utility projects), 
worship of gods, etc performed by him. The Yogi must with effort 
retrieve his mind from such thoughts and direct it to contemplation on 
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Brahman whereby he would be freed from the obstacles, cf. Mar. 37. 
l-6a : 

3Wlf: ^ WtRt ^TRfT: I 

^ cTT^ TWrenfa UWft RpfrEf 4 II 1 

ferat <TFTW f^rat WIT ^3T EFT foFT II 2 
WFFFT: fwiFTl 
WWRFT W 5WW%§FT tT«TT II 3 
SJFSFTt wh<FTFTT 'txsiRl RPFTRrTETT I 
tTEtWErRTTFJrTflT II 4 

cfFf«T I 

friflfWT clcfaFT WTTEM Ricked II 5 
sTSRTfWT: $%FFlfaFpZFll 
cf.Va.I.12.1-4: 


3FT 3>E^ TFTSq'lft' 3Wlf EJECT cTSTT I 
^ ^TSfT SWfWT ^T: II 1 
CTFJSJFT RrfETEJFT cJTTWT cblH^d ^ fWT: I 
RkUKM4^'#ET %TfaTTII 2 

^FflT^CTcT WFFT tT«TT I 
HI4lcb4 EFT <FT$rfcT II 3 

W gWf ^r5RTWT§FTFFT: I 

^41^ f^SCTT tcf fcRT^RTM 
Rr 4 wrd EJTTT SWlfa ll 4 

i.e. A person who has realized the Essence may get afflicted by evil 
and may be enamoured of women in their courses and long for various human 
desires such as the fruit of imparting knowledge; he may desire to perform 
deceptive rituals such as the Agnihotra or Haviryajna (giving oblations into 
fire) and also may wish for wealth, heaven etc. In case he engages himself 
in such mayakarma (deceptive actions) then he comes under the control of 
Avidya. Hence knowing that he is afflicted he should deliberately avoid it. 
Constant devotion to Brahman would relieve him from the afflictions. 


The L. (I. 8. 115b-116) merely states that while practising yoga 
many antarayas (obstacles) occur which thwart success of the performance. 


TZa^Lcii c^Lc/tii^L 



Samadhi ( Concentration ) 


173 


It does not name the antarayas but adds that these obstacles are annihilated by 
continued practice of Yoga or by means of devotion towards the 
teacher cf. 

gstcf: iff: II 115b 
gfniSJFfa t II 116 


When the series of obstacles subside on account of the constant 
concentration upon Brahman, other obstacles of the nature of sattva, rajas 
and tamas appear which are signs of attainment of siddhi. The Mar (37.7-14a) 
and Va(I.12.5-13a) name five such upasargas as Pratibha (Pratibha 
according to Va), Sravana, Daiva (Devadarsana-Va), Bhrama and Avarta 
and describe them as follows : 


When the meaning of the Veda, Kavya and Sasrta and all other lores 
like Silpa become clear to a Yogi, it is known as Pratibha (Pratibha-Va) 
which is hindrance to Yoga accomplishment. Sravana is the ability of a 
Yogi to hear the sounds from a distance of a thousand yojanas and to 
understand the meaning of the sound (clairaudience). Daiva is the power 
of vision of a Yogi in perceiving the eight celestials (the deities of the 
quarters?) around him. When the mind of a Yogi who has abandoned all 
customs, wanders without any support, it is known as Bhrama. Avarta is 
the whirlpool of knowledge of a Yogi which might destroy the citta caught 
in it. cf. Mar. 37.6-13a: 


T: 3T: II 6 


HTfrPT: STTcpifr |eit IPTFRff cTSTFTtt II 7 
4)Rlii qPlfatHM | 

II 8 

9P5 TjerfcT tcf q^|| 9 
4tonni ^jctuT: I 

*T ZRT II 10 

v3W*f f SIT: I 

sifsKkM ^FTl sfrPFT: II 11 
VF: qRc^fcfa: I 
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dfjcra dl<4W 5 IMNT 1 I II 12 

'TTSI^felxIHM^ 3Wf: 7T I 

The Va (1.12.5-12) also names and explains the sattva, rajasa and tamasa 
upasargas as follows : 

%f^T: I 

3Wrf: Ulr'KM^cfPTOT: II 5 

jrfcPTT tcf I 

Rifely'Jmfildl: II 6 
fcM cfjTHT flgjT f§T*q dMI^dlPl 3 I 
f^raT«rf«M^5f% wrcR^T ^OT^II 7 
sjnft% 9T^H ?Hd^R 4 )mHHT I 

TT^TSJ M^IsTST II 8 

RcdMI^qiH I 

%frT cTTSJ 3W'fcl ^WTII9 

^cKHcjj|-y^H ^snfq <t«it f^i 
^ TT^rT#^ S^TtT <T faftfeX 11 10 
UTR^ tM ^HmIs-tKIcHHI I 
¥^1 URTf^ §TR ^ SW^ftl II 11 
^rrrrf WT^ f^rfi ^^Hi^s^Kidm I 
ckJdlsbM^^ 714 5 IR II 12 

Thus according to Va, all learning literature, arts (and sculpture) 
and all other lores and essence of learning attend upon the Yogi. He has 
the power to hear sounds from a long distance. He becomes insane. If he 
sees yaksas, raksasas, gandharvas and celestial beings and knows them, 
it is the sign of hindrance to spiritual progress. One should know him to be 
insane if he sees the gods, danavas, gandharvas, rsis and pitrs all round. 
He flounders through delusion and all his knowledge is lost. His intellect 
gets confused. 

Patanjali names the antarayas as (1) vyadhi (disease), (2) styana 
(dullness), (3) samSaya (doubt), (4) pramada (carelessness), (5) alasya 
(laziness), (6) avirati (hankering after objects) (7) bhrantidarsana 
(delusion) (8) alabdhabhumikatva (inability of achieving a stage) and 
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(9) anavasthitatva (instability) and adds that these nine cause the distraction 
of mind and hence they are the obstacles, cf. YS.I.30: 



I 

In the very next sutra he lists some of the symptoms of a 
distracted condition of mind. They are duhkha (pain; misery), daurmanasya 
(dejection), angamejayatva (nervousness) and svasapraSvasa (heavy 
breathing) cf. YS. I. 31: 



The § (Vayavlyasamhita Uttarabhaga, 38.1-2) mixes these two lists 
and presents a list of ten antarayas. The ten antarayas are alasya (idleness) 
tivravyadhayah (acute disorders), pramada (blunder), sthanasamSaya 
(confusion about the spot), anavasthitacittatvam (unsteadiness of mind), 
aSraddha (lack of faith), bhrantidarSanam (illusion), duhkha (miseries), 
daurmanasya (dejection) and visayesu lolata (indulgence in sensual 
objects), cf. 

'3TWT I 

^ gsrai jjflWTrcmi: sw&frfar: n 2 

The ten antarayas are further explained as follows : cf. § Vayavlya¬ 
samhita, Uttarabhaga. 38. 3-8 : 

Alasya (idleness) affects the Yogi in mind and body. Disorders are 
caused by the imbalance of the dhatus. They may also occur due to defective 
previous actions. Pramada is the non-contemplation of the means of Yoga. 
Doubtfulness or confusion regarding spot is double perception “this or this”. 
Anavasthiti is the inability to stabilize the mind, ASradaha is absence of piety 
on the path of Yoga. Bhranti is mental misconception. Duhkha is threefold viz 
adhyatmika (spiritual) on account of ignorance, adhibhautika (corporal) on 
account of previous actions and adhidaivika (divine) caused by calamities such 
as thunderbolt, missiles, poison, etc. Daurmanasya is caused by frustration of 
desires. Lolata (indulgence) is caused on account of fondness for diverse 
sensual objects, cf. & (Vayavlyasamhita, Uttarabhaga 38.3-8) : 

OTWf 3 qtfw I 

oZjTSjzr: cbMq^ T T : !l 3 
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HlH 4Pl<rtt BTSFIT I 

^ ^Millsblni ftfTH FfFRT9T^: II 4 
<3TCrfcT55T f| I 

3TSFST ^N<fpi ^fr[f 4 PMc41h II 5 


14m4kii nfrraf bt I 

5 - -<3H5in^i j^lT 14 ti^i&h1cH 4> f4j£ II 6 
3TTf44Uci<fc4 J i)d4 W 3 :^ 377 3>4: I 
3nfsA14 cb^ioMiaHSi^wR^ifc ch h 117 
^i!4yid7i 4t$i 414 hw 1 

fm%% 14144^ f4¥R7xR II 8 


Whereas the Mar and Va name and explain five upasargas as Pratibha, 
Sravana, Daiva (Daiva-darSana), Bhrama and Avarta, Patanjali explains them 
as intuitional hearing, touch, sight, taste and smell, cf. YS. Ill.36 




'dN'4 II 


Thus Mar and Va have a different connotation and conception of 
the above terms. 

Although Patanjali like Mar and Va considers them obstacles to 
success of samadhi, he also considers them to be powers when the mind is 
outward turned, cf. YS. Ill.37 : 

4 dHisii^yJil 14<s<i: 11 

The 5 (Vayaviyasarnhita, Uttarabhaga 38.10-14) names six Upasargas 
and explain them as follows : 

jrfrPTT cTRlf ^§ldlt4l<t4cHI: I 
swrf: fiRPi: II 10 

^$4 czral?r4s<ft4 c=rfi4 i 

nfcHTT cf)5ZT4 4)54 nfcHTT 4t *T«ncT*Rll 11 
SRtJT 7l49T«?HT ^TSTPTcTrT: I 

cfldf ^TRlf^ f4HH *r4<sil4c| ^dl^ll 12 

S$f4 TR 14ot|Hi ^T5M4HcT: I 

?r*TT5T3rc$r <4 ^iwk ii 13 
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l l't)l 4 )*li I^oi4H| ... || 14 

i.e. Pratibha, Sravana, Varta, DarSana, Asvada and Vedana are the 
six upasargas. They are the siddhis at the expense of Yoga. The correct 
perception of objects whether subtle, hidden by other objects or of the past 
situated far off, or not yet come (bom) is called Pratibha; Sravana is the 
ability to hear all sounds without any effort. Varta is the knowledge of 
everything concerning all embodied beings; DarSana is the ability to see 
all divine objects without any difficulty. Similarly, Asvada is the ability 
to savour divine delicacies; Vedana is the ability to feel divine touch and 
all divine fragrance. 

The same text continues its account and lists the other achievements 
of the Yogi along with these Upasargas. cf. Ibid. 38.14b-17a : 

...>3115151 II 14 

*r Trflfa SW35fnT ^1 

cnnft fcrftSTT Wkilckfa II 15 

WKHlfa ^Tcrff&T I 

felf% II 16 

4l J lR^cb^5ft <[£ I 

i.e. the Lords of all the worlds beginning from Brahma wait for 
him offering him lots of gems and jewels. Speech which is sweet and 
eloquent pour out of his mouth. All aphrodisiacs and divine herbs are 
bestowed upon him by celestial damsels who pay him their homage. 
Though all this is only a fraction of the siddhis of Yoga, it will lead him turn 
to salvation. 

The Ag (37b.7-9) states that as a result of these five or six antarayas, 
viz Pratibha, etc the gods solicit him with offer of divine pleasures, the 
kings pay homage to him with the gift of land and the wealthy with offer 
of their riches; besides, the Veda and all other lores of Sastras and 
literature voluntarily attend upon him and he gains mastery over all 
aphrodisiacs and celestial drugs, arts, sculpture, etc. cf. 

^qra n 7 

ckll<«*l4§llt5( rf ^c|qi)e| ileitis I 
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WfWfa ftoqifa ^Hn#TSTSIW«TT I 
uhwiPi xj cr^t: n 9 


The Sk (KaSikhanda 41.159-163) gives a long list of antarayas (siddhis) 
which though indicating success in Yoga are actually harmful. Thus he hears 
news of happenings far off; events or objects far away are seen in front; he 
is able to travel long distances in a fraction of a second; gains knowledge of 
various unimagined Sastras; achieves great power of retention in memory; 
massive burdens become light; attains capability to become lean or stout, tiny 
or huge at a moment’s notice; is able to transmigrate to other physical bodies; 
understands the speech of birds and beasts; emits divine fragrance from his 
body and utters divine speech; acquires celestial body and is sought after by 
celestial damsels, cf. 


3R1W Wtftf I 

^ crraf 39 ^ 3 *: 11 159 
4WHHi 9Tct WlBlfamsfa: I 

^RlRldlPl 9ll*s#l cb>J6m<5) f| || 160 

SPrf ^9T: SM $TUFl?q: $PJT II 161 
M<cbiij qfef§# crfxf ^nfw^l 
fcTHTRi ftoqr cnuff srafip ^ ll 162 

ftarar*nfaRai sjr^ 33:1 

ScUlwlStTCraT: ^i^iyRlfe^chl: ll 163 


Some of these siddhis or antarayas have been indicated by Patanjali in 
the Vibhutipada of YS. cf. 

ait^icRispit: y«si^«ym^c4 a^i ys.iii. 41 
cbldlcblSPTt: 41Hlp53^HN^«T^T9TWT3II YS.III.42 

?JS*rfHpifc||d«r II YS.111.45 
cbmqq^ H YS.111.46 

PraR^cPTTU f%TfR^r 979Tfkl%9T: II YS .111.38 


Like Va (I. ch.12), the L also sets apart one full chapter (L.I.9) for a 
discussion on Antarayas or Upasargas. The YS (1.27-28) recommends 
constant repetition of Pranava and meditation on its meaning which would 
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result in the disappearance of all obstacles and turning inward of 
consciousness cf. YS.I.27-28 


cRIW^HFR^II YS.I.27 


cRT: 


II YS.I.28 


The Puranas advise the aspirant that the Upasargas which recur 
frequently should be overcome by constant meditation on Brahman, cf. 

II Mar 37,6a 
II 37.13 

yr: 3^: 1 

5TT^T cRR <TFTPRR*Ri II 37.14 

sIW ^RIT rRjrauf *R: I 


The above four lines of Mar. have been repeated by Sk. (MaheSvara, 
Kaumarika 55.67b-69a). The Va also recommends constant meditation on 
Brahman in order to be free from upasargas. cf. 

Rctf I Va.1.12.32a 

To a Yogin who has conquered the vital breath, the Upasargas and 
passion, there remains only the Sarvakamiki Dharana in the external body. 
Wherever he fixes his mind, he merges with it. He enters the elements and can 
even shake the three worlds. By the same Dharana he can even abandon his 
body and enter another, cf. Va. I. 12.32-34a. 

fad<l J IW Rf*R: I 

W STfftsfcR: «TRWT SlfalPraft II 32 
XJrf5t *T5R?IFftRR: I 

'JtTRITf^Tcl' cfisfq t^tcprarfr cpq^ll 33 

The Yogi who by this procedure becomes detached and overcomes 
the subtle elements goes beyond the sphere of Prakrti to Rudraloka. He 
withdraws himself from the positions of the devas, piSacas, rakSasas, 
gandharvas, Kubera, Indra, Soma, Prajapati and Brahma. Being permanently 
absorbed in Brahman, he acquires the power of going anywhere i.e. 
omnipresence, cf. Va.1.12.35-40: 

3^R ftf^RT Rrft fcRrfr. ^rMcP- I 
^Rftor II 35 


TZa^Lcii 



180 


Yoga Doctrines in Mahdpuranas 


qwpraaira sranjcng ?t snpr I 
^rc«n^ ^5 *r4d*a Rra# n 36 
^9TTim fq9Trat%J TTST^T rf WRTR I 
TTT^ui rf rpqcj^T $4<31R II 37 

$^3^ 1 FTFfr % I 

y^Nfci W 5TRN?^T rasi^ll 38 

W sfT^T SPJ^II 

era vi»*lt1<tiwird4 H=r44 II 39 
Rrra wsmt *p>: ^Hi^diR t ra^r i 
^y^lHH: *«TT^S f^T: y4nd1 *14^1140 

Almost the same views are found in Mar. in the following lines, cf. 
Mar. 37.24-25; 28-29 : 

qfrarafrasr ^>4 *j4 m i 
dR4wfw-HHKlRt) wra Rra^rfcT II 24 
dWlfeRcdl ^nftr Weblft TOT^I 
MRril'did vt MI^AHdKH II 25 

^eTT STRUTT 4f4t W*$m ^fesfeTl 
dRH*dR*l$4 ^$4 ^ *rrf4 ^SR ll 28 
4dMHti<l , Jli ^TT J l'Sl4I< J K$ltll*f I 
4t^J WranfcT 44 ^TFfrfeT *T eoRtef II 29 

Astaisvaryas or Astasiddhis 

The Mar (37.30-35a) names and elaborates the astaiivaryas 
(astasiddhis) or the eight supernormal powers which the Yogi acquires and 
which indicate his imminent liberation or nirvana, cf. 
otRfit ^fw Her irftra vilra^d sn 
Hi«bi«i rj ?T«tf9Tra ^Tra ^ eram^ii 30 
*ra cbHNdlI4c4 JJ, u ll^eliwH^RH I 

Miratra^ d<=4iy M Rrafui^ricbM n 31 

^WTe^WRlS'jDdlo^yrd ^ftTCT 35 : 1 

T^f|Tn$^^^n^ifkid1yi^4Hi srt 1132 
siicbiwmw rarftrar4tf9Tra H^arct *j?t: 1 
^tft 4tPra: w4r h°t: 11 33 
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qq 'fiWIdyitildl I 

Tt^4<+>K'jR faqffrR: afcfiWSJT II 34 
*jq qt PldiuiHIcHd: I 


The eight super-natural (super-human) siddhis, aisvaryas or powers 
are anima (minuteness), laghima (lightness), mahima (grossness), 
prapti (reach), prakamya (irresistability), i§itva (overlordship), vaSitva 
(power to subdue) and kamavasayita (power to pierce through anywhere). 
The acquisition of these eight siddhis by the yogi indicates the imminence 
of nirvana or liberation. 

The Va has one whole chapter (Va.I.ch.13) explaining these eight 
siddhis. 


The Bhag. (XI.ch.15) gives an account of the eighteen siddhis of 
which eight are considered important, cf. Bhag. XI. 15.3-9a : 
qhbT SITW 4l J NK' f l: I 


dltHIH^l Hc5T«IFn qlfa U u l^dd: II 3 
«3i^iqT q%qT ijMw yifar<fe4: l 
Mlcbiwi §lRhi)<ui4ii§M II 4 

3^1^ qftffiT q<fcblHW4clwid I 
XTcTT *1 ffel: #q O^Sl^qfrFRFmT: II 5 
sT’jWHd <^*rqurc$fa*i;i 

q'dl'dd: cblM^M i^cbMH^T^II 6 


qqr qqi?qqfq%wT5qfc^cTT qfq: n i 

9<Rlt1ieiRl5ldl I 


^wtcbi^Riqi^di Mfd^wTtST^Rq: II 8 
W^TcI: qW q^l^lR^: | 


What kind of siddhi is accomplished by a particular Dharana is also 
explained by the text in the above chapter. But the Bhag also considers 
all these siddhis to be obstacles on the path of yoga. cf. Bhag. IX. 15.33a : 
OPrRTqr^ =K^d[ qfqgtPT^n 
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After explaining the ten Antarayas and the six Upasargas, $ 
(Vayaviyasamhita ch.38) names several other categories of siddhis viz 
Parthiva, Apya, Taijasa, Maruta, Aindhra/Ambara, Candramasa, Prajapatya, 
Brahma, Prakrta (Vaisnava), Purusa, GaneSa and ISvara. It is only that Yogi 
who spurns all these siddhis as worthless that would succeed in Yoga. 

These siddhis according to Patanjali, are the results of birth, drugs, 
mantras austerities or samadhi.cf. 

*PTlPRT: PraTC: II YS.IV.1. 


The Bhag (XI. 15.34) holds that Yoga accomplishes all the siddhis which 
result from birth, drugs, austerities and mantras, cf. 

W. Wft HTMiFlfri sT^RT II 


Yoga and Jiiana 

The N (I. 33.55b) terms Yoga as Pure knowledge which leads to 
liberation, cf. 

dPlt fTH pTSpi FTltFITR dtSld I 

Ag (372.1) defines Yoga as knowledge of Brahma enlightenment 
(BrahmaprakaSakam jiianam). 

Such clear and concentrated knowledge devoid of all conditioning 
factors can be acquired only by a Yogi who regularly practises Yoga. cf. £ 
(Vayaviyasamhita .39.23 ): 



The TriSikhibrahmanopanisad (19b-20a) states that knowledge 
springs forth from Yoga and Yoga thrives due to knowledge. A Yogi who is 
always engrossed in Yoga and Jiiana does not perish, cf. 

5TFT SfHld^l: tRJrfcf II 
dVlsIlW) Pled 13 dWt *T sorsufel I 


The K (II.2.41) follows the above with the second half changed, cf. 

*Il 4 iicM'»iNel sjTFT simslh: I 
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i.e. knowledge sprouts up from Yoga and Yoga works through 
knowledge; nothing remains unaccomplishable to one equipped with Yoga 
and Jnana. 


According to Patanjali, from the practice of the aspects of Yoga, the 
impurities are destroyed giving rise to spiritual illumination which gradually 
leads to awareness of Reality, cf. YS. 11.28 : 


Continuous practice or incessant effort has been recommended by 
Patanjali also. cf. YS. 1.12 ; 


clf?RtST: II 


The Sk (KaSikhanda, 41.42) advises that liberation or salvation is 
obtained by means of knowledge of Atman and knowledge is not acquired 
without practice of Yoga. That Yoga becomes successful only after long 
practice, cf. 

ailcHsll^H ifi'llfcl T ft I 

^ 4) J I far II 


Thus 3 (Umasamhita 28.22-23) avers that the wise must always 
cultivate Jnana and Yoga. From such practice the siddhis are attained; Yoga 
also functions on account of practice; realization dawns by practice. Practice 
also leads to salvation. Hence the wise must constanly practise which is the 
cause of salvation. 


tTFfFJfrrc WT fST: I 


STwmmTrlci qsraf sftaTTT *fare>lW^II 23 


The L (1.8.115a) avers that Yoga is accomplished by one’s effort either 
in course of time or even in a brief period, cf. 

JRIHIdl f%RTST f^T: II 


The period taken for success in Yoga depends upon one’s earnestness 
in endeavour or in the intensity in the persuit thereof, cf. YS. 1.21 : 


i.e. Samadhi is imminent to those whose desire is intensely strong. 


184 


Yoga Doctrines in Mahapuranas 


L (I. 8.114) also holds that samadhi is achieved even by mere contact 
with those who have gained real knowledge, cf. 

Hl^Rt feRTT: tJTFK) || 

Daksa is quite clear that Yoga cannot be acquired merely by resorting 
to forest, reflecting upon various treatises, by making gifts, observing 
vows, undergoing austerities, performing rituals, practising Padmasana, 
fixing the eyes on the tip of the nose, study of various Sastras, by sauca, 
vow of silence, repetition of mantras or worship. Yoga becomes successful 
only by perseverance and constant practice thereof, by resolutely adhering 
to it all the while desisting despondency, cf. Daksa 7.4-5,7 : 



3T. Pl3«l<liPll: ^TRTSTT II 7 


The Sk (Kasikhanda 41.43-45) has the same lines with a little change 
here and there, cf. 

^ TOKRi{!RHI<U 
*T *T II 43 

*T §f^T ^ 11 44 



When the Yogi perceives all the beings as abiding in his own self and 
his own self abiding in all beings, then he realises Brahman cf. K. II. 2.31 
(=B.128.22): 

^cTT ^Tcjffur I 

sTSI cRT II 

When the Yogi is in communion with the Supreme he does not perceive 
the diversity of living beings. He has become one with the Supreme Soul. He 
is then the Absolute, cf. K.II. 2.32 
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ftt Frfftr ^jcrrfN T^ifcr 1 

FjftsjeT: TTCT Fife! % WH II 

When he sees the diversity of the beings as based in the Absolute and 
as evolved from that One, then he attains Brahman, cf. K. II. 2.34 

?RT X^cT xl fcRrTIT H?I tW II 

Just as the rivers and streams unite with the ocean (which indicates 
the identity and difference of the individual soul and Brahma) similarly 
the Atman becomes one with the imperishable and unsullied Brahman, cf. 
K.II.2.37 : 

*T«n d<^H<tl ^1% -HMl^^lcbdi I 

tfg^T55FT5$i>ll^ sT^cTII 


The Bhag. (XI. 29.12-14) also describes the Yogi in this supreme state 
as visualising the Lord abiding in all the manifested beings both internally and 
externally as well as abiding within himself. Thus he sees with equanimity a 
Brahmana or a low-caste person, a robber or one devoted to Brahmanas, the 
sun or the spark of fire, a cruel person or one who is merciful, cf. 

f&WSSFfT ^T55FR W FFWTSFT: II 12 
ifcl Flfftl I 

FTMFT FtPTRl HTT %TtfHlfarT: II 13 
1^5% I 

31^ #cf ^Htcb 4fusdl FT: I .14 

B (128.20) also speaks of the same equanimity arrived at by a Yogi 
who has realized Brahman, cf 

fcraifddiiyq?) *rf«r I 
fm rT <#FTT: Wtfik: II 

Hence the K (II .2.38-39) arrives at the following conclusion : 
■dWlid5lM^e||Rd *T F$frT: I 

31 Sll^icja ^5tcRt fefsIH tigjfd II 
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&51m[h<1<cw 4 fcTtlufHfci ^ WT II 

i.e. Hence perfect knowledge alone exists; neither the universe is 
real nor the cycle of rebirths; as perfect knowledge is covered by ignorance, 
the world thereby gets deluded. Perfect knowledge is pure, subtle, free 
from doubts and immutable. Everything else is ignorance. In my opinion this 
is vijiiana or perfect knowledge. 


The Sk (Kasikhanda 41.47) adds: When the foremost of Yogis perceives 
only Atman and nothing else as distinct from Atman, he becomes self- 
contented and is bound to merge with Brahman, cf. 

3HicHoi!fd}4>U| fatal R TSTjfrT I 
31IWKW: * li 


Actually it is Supreme Lord himself who binds the beings (paSus) with 
the noose of Maya whereas he is the Lord (PaSupati). Again, it is he himself 
who liberates them cf. K.II.7.18-20 : 


STTcFFT: WT: TtabT: WHKciftfH: I 

talt tfcRf tal: FJrl: II 18 

WctaRIT I 

TTtal 5TTf: T9JTT 4 <c||RH: II 19 
®ngFri 41^5^ q far?) i 
*TPJ^ M'<RlrHR ^JcnfaqfrFTezPFT 11 20 


It is Maya which is the root cause of the KleSas viz avidya, asmita, 
raga, dvesa and abhiniveSa which bind the soul and this Maya is the 
unmanifest Primordial Nature which is the Power that abides in Him. He is 
himself the Mulaprakrti, Pradhana, Purusa or the evolutes Mahat etc. He 
is the Primordial Purusa who is the bondage, cause of bondage, paSa (noose) 
as well as the Lord of the paSus. cf. K.II.7.29-32 : 
arfajPTfFRT TFT ta* ^TlftPl^STcF^ I 


cf^iKSMinTWi*^ yi§: 

TT^n^eT qT$TRT FFTT cRT^I^^rl I 
^^fcK^Thl TTT §Tfrh4Rl faSTrl II 30 
TT TTcf TTSTH ^ I 
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fojRI HBIcH: II 31 

B B '4'BcbrlI B BB TOT: TOB: B BB I 

b b^ b b ttft BHig<w jbb 571^1132 


According to N (I. 33.66-72a) it is only to those who are devoid of 
perfect knowledge that the universe appears to be diverse. To those who 
are endowed with perfect knowledge, the universe is but constituted of 
Brahman. He who is the One without attributes, of the nature of greatest 
bliss and the unchanging, appears to assume diverse forms due to 
difference in perception. This perception of diversity in the Atman is on 
account of Maya of the Mayin. Hence the seeker of salvation should 
banish the Maya by means of his power of Yoga. Maya is not of the nature 
of non-existence nor of existence; nor again is it a mixture of both. Its 
nature is inscrutable. It causes the idea of diversity. It is to be understood 
as ajnana (wrong knowledge). One who can conquer Maya is alone 
capable of getting rid of ignorance. The Eternal ParaBrahma is to be 
understood as true knowledge; that Supreme Soul is always present in the 
heart of the knowers. The Yogi destroys wrong knowledge through yoga, 
cf. N.I. 33.66-72a : 

f^BB ^TBcT I 

m <h 51 iPh i rbb> for 1166 


BTfcl fcisiM^B sfgWtBTtSraB: II 67 
BTfBBt TORT B9Bf% M<HlcHpl I 
BBTT^ II 68 

BIBsgBT B BTBT I 

arfBBfcm bb) Ibt n 69 

BFtBTfTTOT^B gfBBBPT I 


d<BK5lMl4^4l fBBBTfBBTBM70 

BBTBB BT BST sTTOTB^B B>?B^ I 
5llPni B7BTBTT t BlfB foWT II 71 

<3TWB TOT^Wt B^B gfBBBB I 


When the non-difference between the soul and Supreme is realised, 
the bonds of the (individual) soul are snapped, cf. N.I. 33.60 : 
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«R1 ^n?qWTTr*nt: I 

WT^t5T<lcHH: II 

The B has long disquisitions on Brahmajnana, the Yogi’s realization 
of the Supreme and his behaviour with the other beings of the world. B 
(128.21-22) says: 

It is the same Supreme Soul who has created all this and who 
inhabits all creation, mobile and immobile. When one perceives oneself 
abiding in all beings and all the beings abiding in one’s own self then one 
realizes Brahman, cf. 

iffTWTT WT II 21 

^55c^PT tfchpft xfTSScBft I 
^fcTT imfrf W Wit cKT II 22 

The text repeats the same idea elsewhere, cf. B. 125.65b-66: 

Wlf II 65 

trcj FfWIcW: I 

TaqRTTf^rgrb'W §T«l5lWTf^RT^ II 66 

The Bhag. (Ill .28.42) concurs. cf. 

rP55?*TH 3T#^Jcnf? xHSSc^ff 7 ! I 
#$dl*H4»ll3d dcilcHdIH II 

Actually the Bhag (XI. 19.2lb) considers the thought that it is the 
Supreme who abides in all beings, to be the highest — higher than His 
worship, cf. 

B^rfj ^sqfSjcfiT 31#^ *prfcT: II 

Portents of Death 

The Santiparvan of Mb. (305.8-18a) has a brief description of the 
aristas (portents) from which the Yogi can infer the approximate time of 
approaching death being within a year, six months, a week, six days 
or imminent. The Mar (40.1-38) and Va (I. 19.2-33) give longer lists of 
signs of approaching death. 
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Patanjali states that knowledge of the time of death is gained by 
performing samyama on the two kinds of karma viz active and dormant or by 
performing samyama on the aristas (portents of death), cf. 

ftb'MsbH ^ cFf =TT II YS.III.23 


Other Purana texts which include such lists are § (Umasamhita ch 25.1- 
28), BV(Ganesakhanda 34.10-40) and Sk (Kasikhanda ch. 41). Among the 
Hathayoga texts, the VS (c. 1250 A .D) ch VII deals with the portents of death. 

The Mar (ch. 40.1 -38) description of the portents of death is sammarised 
below : 

He who does not see the path of gods, the Dhruva (tip of nose) Sukra, 
the shadow of the moon and Arundhatl (tongue) does not live more than a 
year. He who sees the sun devoid of rays and the fire with rays would not live 
beyond eleven months. He who dreams of finding gold or silver in his own 
vomit, urine or ordure, would live only for two months. One who sees the 
spirits and fiends, cities of gandharvas and trees of golden hue would live 
only nine months. One who suddenly becomes stout or lean alternately, 
his extent of life is only eight months. When the foot-step gets cracked in 
mire or dung, at the front or back, he would live only for seven months. 
When a vulture, pigeon, owl, crow or any other carnivorous blue bird 
perches on the head it indicates that his life would not exceed six 
months. He who incurs injury from a flock of birds or from a shower of 
dung or sand, or finds one’s shadow distorted, would live only four or five 
months. If he sees lightning in the southern quarter of a cloudless sky or the 
rainbow at night, he would live only for three months. He who does not see 
his own reflection in ghee, oil, water or mirror or sees himself headless, 
he would not live more than a month. He whose body stinks of a corpse 
or of a goat, should realise that he would live only for half a month. 
He who finds the chest and feet dry just as soon as he finishes bathing or 
feels thirsty immediately after drinking water, lives only ten days. Death is 
imminent to a person who dreams of singing and proceeding in the 
southern direction mounted on a chariot pulled by bears and monkeys. 
Similar is the fate of one who dreams of being led towards the south by a 
woman laughing and singing and clad in red or black garments. Having 
dreamt of a strong, laughing and nude Buddhist monk, death must be 
inferred as due any time. Death is immediate to a person who dreams of 
himself as soaked from head to foot in a pond of mire. If for ten consecutive 
nights one deams of hair, coal, ashes, serpents or a dry river, death 
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overtakes on the eleventh day. Death immediately overtakes him who 
dreams of dreadful monstrous and dark beings with weapons in their raised 
arms assault him with rocks. Same is the fate of one who sees at sunrise 
howling jackals approach him from any quarter. He whose heart pounds 
on account of hunger just after having taken food or the teeth commence 
chattering, his life is surely finished. He who is not sensitive to the smell 
of lamp, who experiences fear day and night and who does not see his 
own reflection in the eye of another, faces imminent death. Having seen 
the rainbow at night or the group of planets during day one should infer 
depletion of one’s life. He whose nose becomes crooked or the ears are not 
on the same level, or the left eye overflows, his life is exhausted. From the 
face that has turned red and the tongue that has turned black, one must 
always infer that death is near. Death is also imminent to one who dreams 
of proceeding in the southern direction in a vehicle drawn by camels or 
asses. He who does not hear one’s own (inner) sound when the ears are 
plugged or the light of whose eyes is lost does not live (any longer). He who 
dreams of finding no way out after falling into a chasm nor even able to 
stand up should infer that his life has terminated. He whose upturned 
eyes are not stable but turn red and constantly change, face becomes 
hot and navel cold is slated for a change of body. He who dreams of 
not being able to come out of the fire or water which he entered is at 
the fag end of his life. He who dreams of having been assaulted by 
cruel beings either during day or night would meet with death in seven 
nights. He who finds his own white garments turn red or black faces 
imminent death. The messengers of death are said to have arrived for 
a person whose conduct and behaviour turn unreasonably vicious. He 
who is disrespectful of and reviles the very same persons who are 
worthy of veneration, who does not worship gods, speaks ill of eiders 
and preceptors and does not honour the parents, sons-in-law, Yogis who 
are masters of real knowledge and others who are esteemed has neared 
death. 

Dodging or Deceiving Death 

Kalavancana (Dodging or deceiving death) is another topic which 
has grabbed the attention of the Purana and Hathayoga texts alike. 

It means that a perfect Yogi is not overtaken by death; on the other 
hand he defies death and by means of constant practice pulls up the 
Prana (Vayu or Vital Airs) and leads it to Brahmarandhra through 
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which the Prana exits to merge with the Supreme, at a time of his own 
choice. 


The Mar (40.44-46) states that having inferred the time of death 
from the portents, the Yogi must overcome fear of death and adhere to 
the practice of Yoga on that particular day and having merged in Him give 
up even the functions of the mind. Then the Yogi realizes the Supreme 
Nirvana which is beyond the realm and range of the senses and grasp of the 
intellect, cf. Mar. 40.44-46 : 

dtUvilcMI ^ 4 cblc5HlcH4Hl 

dslcnercr^ f&mT m ii 44 

gsflcT 4)^1 WHIcH Pi I 

cPmnc*RT Pl^fdHpl dcH^II 45 

cfcl: M-!Hpic|lum^RmH'll't|<H I 
h^4?i gusqrg cirpt^ ii 46 


To a Yogi who infers his time of death from the portents, the Va 
recommends meditation on Omkara which would liberate him from all 
bondage and lead him to Siva cf. Va.I. 19.40; 20.28-29 : 
ddfcdl^Wgfal wffcT: I 
Oryl^KHHl 1.19.40 

fcfcSTT W3T H<H)|rKHl5ldH I 

cl«n sorafcl m 3H: II 1.20.28 


'{jTb'd'^HsRR: | 

ara# Pp£jt wh «ih1chh9rt: l 
fc 4 crt <rai MlchH^RmRi^w T n 1.20.29 


Nadanusandhana 

S (Umasamhita ch. 26) recommends meditation on Sabdabrahma 
in order to ward off death. Accordingly it classifies nada (sound) into 
nine varieties viz of (1) ghosa (soft consonant) (2) kamsya (bell-metal), 
(3) Srnga (horn), (4) ghanta (bell), (5) vlna (lute), (6) vaiiiSa (flute), (7) dundubhi 
(drum), (8) Sankha (conch) and (9) meghagarjita (thunder); meditation on 
these brings various accomplishments to the Yogi. But the Yogi should, 
after eschewing all these sounds practise ‘Tunkara’. cf. S. Umasamhita. 26.40- 
41; 44-51: 
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414 curei w ^ wt #jnfer§T3TPi; i 
9M91S? 1 wt ^U'lWdH II 40 
337R 1 I 

Uiiii^cj jut: ^TtM Pwl || 41 

WT Wl yl^lcH^febT WT I 
y4°4lPlft TTC cTS^Tctj^iTgWT 1144 
'Tr^cT *iww^4rtntuHi' ^rPm i 
f44 ^dil^l-yyMt'ttilMI'jT TORI: II 45 
*ii<<4 ^wf^yiR Pi4l'n4dj 


Mspne% smIhRu! ^ 5rata4rill46 
TOK ^ WT^R-; I 

^icb(4w44yHi Pf il 47 

jr§rwr4cjw«r ft i 

*i«tfw T^ifsf^ 4fft4t cfjiPmtsPr ^t ii 48 

4faiT ^ toftI 'TTcT: 4IPiPiw<ti i 

dWI£dI<Ud 4f4 ^TT^pFRt ft II 49 
awt toftt4 3 *r4dr4 u^iytt l 

Wll4HM^i '4<l*iry > PT"dPtd: II 50 


SRTOR^T 44f§T cblM^q WI% I 
4tPnt 4ydi4d t PtwftI ^4tt ll 51 

i.e. the first sound ‘ghosa’ purifies the soul. It has the power of 
attracting and controlling beings. The second sound ‘kamsya’ paralyses 
living beings. It is an antidote to poison and neutralises the evil spirits and 
malevolent planets. The third sound viz ‘srriga’ is employed in the black 
rites, in exorcising and destroying the enemies. The fourth sound viz 
‘ghanta’ attracts even gods to say the least of human beings. The yaksa 
and gandharva damsels attracted by that sound bestow great powers on 
the Yogi. The fifth sound ‘vlna’ is the sound always heard by the Yogis. 
From it arises clairvoyance. Meditation on ‘vamsanada’ brings knowledge 
of all principles. One who meditates on ‘dundubhinada’ becomes free from 
old age and death. ‘Sahkhanada’ yields the ability to assume any desired 
form. By ‘meghanada’ the Yogi wards off all adversity. 
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Bat to a Yogi who eschewing all these sounds, concentrates with 
single minded devotion on the ‘tunkara’ form of Brahman, nothing is 
impossible. He becomes omniscient, sees everything and assumes any 
form. He is not affected by aberrations; in fact he is Siva himself, cf. 
Ibid. 52-58 : 

fcbHffTSq ^ cTPJTft II 52 

^ f$T5T 1 WT: II 53 

Thus concentration on the ‘tunkara’ (nada) form of Brahman helps the 
Yogi conquer death and attain Sivahood. 

The Hatha texts call the process ‘Nadanusandhana’ (HP. ch. VIII. 1-35) 
i.e. concentration or absorption in the Sabdabrahma or Nadabrahma. 

Besides Nadanusandhana the S (Umasamhita ch. 27) explains four 
additional techniques by resorting to which the Yogi can escape/cheat 
death and attain Sivahood. 


Vayusiddhi 

The first technique is that of Vayusiddhi i.e. the success over Vayu. 
He who conquers the all pervading Vayu which is situated in the heart 
(and kindles the fire) and which blows within and without, conquers the 
universe cf. Ibid 27.4-5 : 

^Wn^FcRt "H^FT II 4 

sTHfasIMiicHIS: I 

c||^H ^71^115 


The Yogi who is intent on Dharana and Dhyana should practise 
Pranayama like the blacksmith fills the bellows with air through its mouth 
and carries on its function, cf. Ibid. 27.6b-7 : 


%T7cT: ^P= tpq r <on UiHd'dTC: II 6 
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Thus the technique of performing Vayu Siddhi seems to be through 
Bhastrika, one of the eight types of Kumbhakas mentioned by HP. 
The performance of Bhastrika is explained as follows, cf. HP.IV.51-56a: 

^ TIM SMpT ^IcT II 51 

*T*IT cF[% I 

W «Rt tTCT ^IcT II 52 
^TcT IrWraRr HlbdH. I 
tTStT ^Rl^n ^T: JT: II 53 
^t%ct ^sfTRMr *rar l 

WlftTM rlltfi)^ WT 9T%: II 54 
^ 93^4 rT5JT ^ I 

pjf^«n cT«TT ^3*T II 55 
^f^TTsf^T I 

i.e. Adopting Padmasana correctly and keeping the neck and trunk 
erect, with mouth closed, one should exhale with effort and with sound 
through the right nostril in such a manner that the sensation is felt in the 
chest, throat and forehead. Then he should quickly inhale in the proper 
manner. Thus he repeatedly inhales and exhales quickly like the bellows 
of the blacksmith. Then he should inhale fully through the right nostril, 
hold the breath as before by closing the nose without using the middle and 
index fingers and exhale through the left nostril (cf. HP. pp.75-76). 

The £ (Umasamhita 27.9) adds that the retention of the breath 
should be followed by the chanting of Gayatrf with its siras (Oiii) and 
Vyahrtis thrice, cf. 

ftor ^ vd^oHl^fd^cblH, I 
frWMcTTTMT: HMFTTW II 


By the above practice the Yogi conquers old age and death, masters 
the vital airs and is able to travel in space, cf. Ibid. 27.13 : 

^tS'dfel^cbici TTMFlTWt I 
SRT TJcg cn^T: *T: II 


This is the technique of Vayusiddhi by which the Yogi deceives death. 
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Tejassiddhi 

The next technique explained by $ (Ibid ch 27) is named Tejassiddhi 
i.e. success over ‘tejas’ meaning ‘light ’ or ‘fire’, situated between the 
eyebrows. 


The Yogi having assumed a comfortable body posture at a place 
free from noise stokes the fire situated in between the eye-brows. When 
the Yogi succeeds in illuminating this brilliance, he is able to see in 
darkness without the help of the lamp. The Yogi should press the eyes 
with the fingers until he sees the star on which he meditates with 
concentration. Subsequently, while meditating, in darkness he sees the 
bright lustre of 3iva. The Yogi who sees this brilliance in the middle of 
his eyebrows becomes able to assume any form of his choice and sports 
as he wishes, cf. Ibid. 27. 16-20 : 


II 17 

^ cRSTMlfiT: fofrrH'fWo I 


d'U’HIcibft II 18 
£cT TW IWT ^tuifM^SJ^mil 19 
IT cblni^ii sffell cfiiq^qsjcfj || 20 


By repeated practice of the above, the Yogi gains various powers 
such as restraint over the senses, ability to enter other bodies (transmigration), 
the eight supernatural powers viz Anima, etc, mental vision, clairaudience, 
perfect knowledge, invisibility, assuming any form and ability to travel 
through air cf. Ibid 27.21-22 : 


35KU|y§T*TT%9i 'TTcfiiq^m | 

WcJ^ctHqjl 21 



^IWTSJcFl 


Tstattcj 5 TjTP4cI II 22 
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This is the Yogic technique of success over fire/light through which 
the Yogi cheats death and attains immortality, cf. Ibid. 27, 26 : 
trq % cfiftfiT: fqf£R>rFT: | 

f^T *T8JT ^IWf SWt II 26 


Sitali 


The next technique described by § for overcoming death seems to be 
the one named as Shall kumbhaka in the Hatha texts. The S (Ibid. 27. 28b- 
33) describes it as follows : 


*TOT7«rFi fWFTFFT: II 28 

xl%=llcbl}u| qcfihiT II 29 

§lu|Rm^n^^JT ^)c|iiifqcbl: I 
cTT fatldl^HKWI'id d'^d^ II 30 
tM ^ I 

feoqcf>r4t q^lrl'dl: fq^FTT^feciWcl: II 31 
^=T ^TT ^TtT I 

^l^fadl 7 FSJ^fcraT£R3^l T ^: II 32 

«rt?RT ^FTT clTeRfdWI ^FR^FT I 

tTcf #cRdT Wfcl ^^dl(l II 33 


i.e. the Yogi having assumed a comfortable body-posture at a 
proper place and with pure mind should keep the body erect and arms 
clasped together to form a cup. With the mouth (tongue) shaped like a (crow’s) 
beak he should suck the wind slowly. Cosequently, the palate exudes 
life-giving water-drops. He should inhale daily the nectarine cool water 
whereupon he would never be overtaken by death. He gains a divine body, 
great brilliance and becomes free from hunger and thirst. He also gains 
strength of an elephant, speed of horse, keen eye-sight of garuda and 
clair audience. His hair becomes dark and curly and complexion that of 
Gandharvas and Vidyadharas. He lives a hundred divine years and in 
intellect becomes equal to Brhaspati. He is able to traverse in the sky or 
wherever he desires to and remains ever contented (For §Itali cf Pranayama, 


supra p. 107) 
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Khecari 

The last technique prescribed by $ (Umasamhita 27.35-36) for 
deceiving kala is called as Khecari Mudra by the Hathayoga texts. The 3 
gives only its bare outline, cf. 

77FTT 5ffcT I 

del: 5l?ra% <OT 1 i«n^i 

fqsT^cT TTtSWci f| TT^sfcT II 36 

i.e. the Yogi should by drawing in the tongue try to reach the roof 
of the palate. By continuous practice the tongue gradually reaches the uvula 
which exudes cool nectar. The Yogi who consumes this nectar becomes 
immortal. 

Khecari mudra is already explained above under Mudras and 
Bandhas. cf. ch. IV. Asana pp. 81 ff and HP. pp.96-98. 


Abandonment of body 

A Yogi who has realized identity with the Supreme defies death. 
He gives up his body on his own volition at a time of his choice by resorting 
to samadhi. A brief description of his abandonment of the body has been 
given by Bhag (II. 2.19b-21) cf. 


flpjT Wdl§^ $F1%^T II 20 
ft*Tc*TT *RT: II 21 


i.e. The Yogi should press his anus (Muladhara and Svadhisthana) 
by means of his heels and raise up the vital airs gradually in the six spots 
one after the other. He should raise the vital air residing at the navel 
(Manipura cakra) to the heart (Anahata cakra); thence by the course of 
udana he should take it to the region of the throat (ViSuddha cakra); 
thereafter with great concentration he should gradually lead it to the root 
of his palate and from there to the region between the eyebrows 
(Ajnacakra); with the seven outlets (of the breath) being closed, and being 
free from all desires he should wait for half a muhurta and with fixed 
gaze pierce through the crown of the head (Brahma randhra), abandon the 
body and merge with the Supreme. 
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The Sk (Vaisnavakhanda, Vasudevamahatmya, 30.23-30) gives a more 
substantial description of the abandonment of the body by a Yogi. cf. 

FTRT^fa %% FT c2T3Tcftc«T ^TTflPTT II 23 
TTfaf «TT MIT^ilfWcR;I 

§T%: §T%: «HI<t>*l ^Tr^T II 24 

TOT WlHiKPTjj ^ I 

^TWritsg CTT3 WPT SRFTcf: II 25 

’Tff^T ^ *PT3 ^ I 

^rfcl 3Tg cil^«l4WI: II 26 
tr^ r%%^PJ«TcfT | 

5TTWTt5$TWT faffST ^ 
dN4^yld TEcR?T illcirWirirWd^dl II 27 
fact fact ftfT^T FTH *ITfcT T7 TOJ 
KTWT TW WZ d4Vj|^ »pfr ^ % II 28 

OTTtZT sRfcT 7T *M^II 29 
TrraTwrrcrafai ?rwt fitter cnw. I 
*T eH^tcb*HrR?Tilfcr FT e^cRT? || 30 

i.e. A Yogi who has struck communion with the absolute, defies 
kala (death). He abandons his body voluntarily by means of Samadhi. 
Having pressed the anus by both the heels, he gradually pulls up the Vayu 
situated in the pair of feet and leads it to the region of death. Meditating 
upon Visnu and repeating his six lettered mantra, he leads the vayu to the 
region of Prajapati (i.e. the Muladhara, wherein Brahma is the presiding 
deity). Thence the Vayu is led to the navel, heart, chest, throat and the 
middle of the eyebrows throughout meditating upon Visnu. The Yogi 
continuously practises the control and release of Prana, Manas and the 
senses in everyone of these six regions one after the other until he attains 
perfection in the process and is able to freely move from the lower stage 
to the higher, successively conquering them one by one. When he reaches 
the sixth stage there is no need of putting any effort. Plugging the seven 
apertures (the three pairs consisted of eyes, ears and nostrils and the mouth) 
he leads the Prana, manas and senses to the (roof of the) palate and thence 
resorts to Brahmarandhra (the aperture at the roof of the skull) through 
which the Prana exits to merge with the Supreme, leing free from indulgence 
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towards the objects made up of Maya he abandons his body with deep 
concentration on Vasudeva. 


The closing of the apertures (niruddhasaptayatana Bhag.II.2.21; 
Saptacchidrani ruddhvatha - Sk. Vaisnavakhanda, Vasudevamahatmya 30.29) 
mentioned by both the above texts is called as Sanmukhi (mudra) by SSP 
(VI.88) and is described by HP.VIII.5 as follows : 


SjM •TK: II 


Kasi Yoga and SadangaYoga 

The K (II. 1.101-104) recommends stay in Varanasi to the Brahmanas, 
sinners or people of low origin and promises them salvation or liberation. 
For, a Brahmana who lives in Varanasi till death, with his mind 
concentrated, attains the highest goal through the grace of the Lord. There 
the Supreme Being endows all the beings at the time of death with the 
highest knowledge by means of which they are liberated from bondage. 
Those who are devoted to him and perform all the duties enjoined upon 
them by their Varna and ASrama attain knowledge in the same life and 
reach the abode of 6iva. Even the sinners or those of low origin, who 
reside in Varanasi are liberated from repeated births by the grace of the 
Lord. cf. 

fast cfirmFri Wlf|d: I 
^ wt 101 

MtcsFPW# % ^TT^I 

M SRRT^II 102 

cfUiffiprMy ^erfuft qdf<|qu|: I 

Met opcRT 5TFT ^TT *trfcT f§Tct W(JI 103 

’Mn qmFpr: i 

M feJTT: II 104 

The Sk (Ka£ikhanda 41.167-170) makes it clear that there are only two 
ways leading to Nirvana; either one casts off the body in KaSi or else acquires 
this type of Yoga. Success in Yoga leading to salvation is difficult to achieve 
in one life in view of the fickleness of sense-organs, encroachment of the 
influence of Kali and the short span of life. That is why ViSveSvara, the ocean 
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of mercy, resides in KaSi to bestow the high status on all beings. Salvation is 
easily attained by beings in Kasi but not so easily elsewhere even through 
Yoga and other means, cf. 

^ tTcf ^ I 

=TT cf>T^IT dio4IM: =TT II 167 

?T«TT ^on 4) J Hifl44: II 168 
'3TtT 'qcT Hi^44M4M4: I 

^7 «<WMlf^: cfJT5RTt fcpfcteR': II 169 

%<7?*i *T«7T W^f ^T#T: I 

4Yd^'4v£ir^n^ cims^r fsrf^T il no 


The Sk (Kasikhanda 41.171-176) gives here three sets of figurative 
Sadangas, the angas (aspects) of which are different from the original six 
aspects viz asana, pranayama, pratyahara, dharana, dhyana and samadhi. 

The union of one’s own body (i.e. living at) with KaSi is termed as 
perfect Yoga. Here no one is liberated so quickly by resorting to other means 
of Yoga. cf. 

^37% II 171 

One who constantly resorts in KaSi to this sort of Sadanga Yoga 
constituted of ViSveSvara, ViSalaksi, the celestial river, Kalabhairava, the 
revered Dundhi and Dandapani, attains the long Yogic slumber and imbibes 
nectar, cf. Ibid. 172-173 

cbl^<4:1 

^Hl^fecUqifol: Wft tjW TTq 11| 172 
pwt ^ crtsstt 1 

%lf%T II 173 

Another set of Sadaiiga is constituted of (the lingas of) Omkara, 
Krttivasah, Kedara, Trivistapa, VireSvara and ViSveSa. cf. Ibid. 174 

'SbcfiR: ^irfcJIdlSJ %^RS7 I 

cff^Rts*! fcT^r§T: ^fTS^fPR: II 174 
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Another great Yoga of Sadanga is constituted of the confluences 
of Padodaka i.e. Varana and Asi (with Ganga), Jnanoda (Jnanavapi), 
Manikarnika, Brahmahrada and Dharmahrada. Anyone who resorts to 
this Sadanga Yoga in Varanasi is never reborn, cf. 
m^<chlRui^'t5lHl<H[u|chruJcbl: I 

ii 175 

®l^l*NHI<WHI<il<IU|Wi ^TftrFTl 
•T tJTTcJ J-pf: II 176 


Another set of Yoga constituted of (six) mudras and bandhas is 
also described, cf. Having ablutions in Ganga is termed Mahamudra, 
the destroyer of great sins. By practising this mudra, one attains immortality. 
Wandering in the lanes of KaSi is Khecarf mudra. By practice of this mudra 
one would certainly become khecara i.e. walker in space. Fleeing towards 
Varanasi from regions around is the great Bandha called Uddiyana which 
leads to salvation. Receiving the water, arising from the ablutions of 
Visvesa, on the head which is out of reach even to the gods is called the 
Jalandhara Bandha. Non-forsaking Kasi even if surrounded by numerous 
difficulties is termed as Mulabandha which strikes at the root of sorrows. 
(Nabhomudra which is not mentioned here will complete the set of six 
Mudras and Bandhas. For Mudras and Bandhas cf. Supra pp.79-85.) cf. Sk. 
Kaslkhanda 41.177-181 : 


’PTTFTFT RfDplT H$l>lld<lHlf§Fft I 

II 177 

tfeiRt I 

sift?) ^ jpwfl-m n 178 

afta ciitm# stfd i 

FfTsRT tT^ II 179 

tjfvf I 


t^r «RT: II 180 

<^dl f^TST^FTlf? I 

*jyis|*£T: II 181 


Thus two types of Yoga viz. Sasadanga (with six angas) and 
Samudra (with Mudra) have been explained which were propounded by 
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Siva for salvation. Between the two Yogas, KasI is the best. By practising KasI 
Yoga one shall attain the excellent Yoga viz the identity of the soul with the 
Supreme, cf. Sk. Kasikhanda 41.182, 184 : 
ffcl %T: W % fefNt I 

BWT: ^55«T §T^^Tf^T: II 182 

cfJTsTlqViiq^TiH: I 

cCTsM 7 ! W9FT HI^I«^l*iTiHH k ll 184 

□ □ 
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CHAPTER X 

CONCLUSION 


Among the Mahapuranas.the Mar. Va, Vi,B.K,L,Bhag,S,G,N, Ag 
and Sk discuss the doctrines of Yoga. The Sk has not only separate accounts 
of the system of Yoga in its Mahesvara, Vaisnava and Kasikhandas but also 
has a few verses scattered in the Nagarakhanda (chs 248,262 and 263). The 
Nagarakhanda in addition refers to the legendary birth of Matsyendranatha 
(the teacher of Goraksanatha) through a fish. cf. Sk Nagarakhanda 263.56 : 

tiwrg ^1% MTclt II 

Depending upon the material on Yoga presented by these texts, definite 
conclusions can be arrived at regarding the relative chronology of the texts. 

Astanga, Yama and Niyama 

Most of the Mahapuranas agree with YS in that Yoga is constituted of 
eight (astanga) or six (sadanga) aspects, the latter without counting the Yamas 
and Niyamas. They not only refer to all the angas of astanga Yoga in the same 
serial order adopted by Patanjali but also generally agree in the number of 
Yamas amd Niyamas being five and also mention the same Yamas and 
Niyamas. The terminology used in all these texts does not differ from that of 
the Patanjala Yogasutra. 

But the Bhag. mentions twelve Yamas and twelve Niyamas (p. 44 supra). 
The Yogopanisads and other Hatha texts name ten each (supra, pp. 56-57). 

The Mar and Va differ from YS in several respects. They do not 
include Yama and Niyama among the angas of Yoga (supra pp.36-37). They 
use the term ‘vrata’ to mean ’Yama’. Similarly the term used by Va to mean 
’anga’ (of Yoga) is Dharma (supra, p. 36). It refers to the five Dharmas 
declared by Mahesvara to be Pranayama, Dhyana, Pratyahara Dharana 
and Smarana (ibid p. ). The idea of ISvarapranidhana (or surrender to 
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God) of Patanjali is an advance made over the simple idea of smarana or 
remembrance of God which is what is actually meant by the term smarana. 
The Mar names Pranayama, Dharana, Pratyahara, Dhyana (and Yoga) as 
the means of subduing Atman. The nature of Vratas and Niyamas mentioned 
by these two texts differs from that of the Yamas and Niyamas of Patanjali 
and reminds us of the Vratas and Upavratas of BDS (supra, pp. 43 & 54). 

The above Yoga portions of these two texts viz Mar and Va which differ 
with the YS, indicate that during the compilation of these two texts viz. Mar 
and Va, the Astanga Yoga of Patanjali (if at all it had already been reduced 
to a system) had not attained public esteem. Further these two texts name only 
three most important of the asanas viz. Svastika, Padma and Arddha. The Mar 
and Va show great affinity with regard to both idea and expression in the texts. 
There are several passages common to them. There are also instances of the 
Va presenting revised and inflated versions of the Mar; some additional 
chapters dealing with Yoga are also found in the Va (Va has ten chapters on 
Yoga whereas Mar has only five). Thus Mar represents the oldest account of 
Yoga presented by the Puranas. 

Isvarapranidhana 

Just as Isvarapranidhana (concentration or surrender to God) is an 
advance over the simple idea of smarana of Va, the puja or arcana of later 
Puranas is an advance over isvarapranidhana of Patanjali. For, the puja or 
arcana i.e. image worship not only requires additional material in the form of 
offerings to the deity but also includes acts mental, verbal and physical with 
unflinching devotion towards the chosen deity. 

Patanjali does not specify any particular deity but Puranas such as Vi, 
B, K, L, Bh, S, G, N, Ag and Sk specify some or other form of Visnu or Siva 
as the object of meditation. The Sk in its Vaisnavakhanda (Vasudevamahatmya 
ch.30) recommends worship of Visnu (Vasudeva) and substitutes Visnupujana 
in place of Isvarapranidhana. In Mahesvarakhanda in a spirit of religious 
syncretism it states that the object of contemplation and meditation could be 
Siva, Visnu, Sun, Brahma or Devi and permits the aspirant total freedom of 
choice of the object according to one’s temperament. 

Asanas 

Patanjali names no asanas. The Bhag (II. 2.15) echos Patanjali’s 
definition of asana (supra p.74). The Mar and Va name only three asanas 
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without explaining the technique of their performance. It is only K which 
explains the technique of performing these three asanas (supra p. 74). 
The £ names eight asanas without any explanation regarding their mode of 
performance. One of them is also called ‘yathestam’ i.e. any posture of one’s 
liking (supra, p. 75). This perhaps was meant to embrace all asanas which 
were in vogue (and perhaps which had no textual support). Among the 
Mahapuranas it is the N that names the highest number of asanas. It names 
thirty two asanas, without explaining the technique of performing any. More 
than half of these are not found mentioned even in Hatha texts such as the 
Hathapradipika (1350 A.D) or Gherandasaihhita. 

The Sadangayoga of Sk (KaSikhanda ch. 41) profusely borrows 
from Goraksa and the Hatha texts (see tentative list attached at the end of 
these concluding remarks). It names (KaSikhanda 41.136) five Mudras 
mentioned by GS and HP. viz., Mahamudra, Nabhomudra, Uddiyana, 
Jalandhara and Mulabandha which are characteristics of Hathayoga. 
Patanjali does not refer to Mudras or Bandhas. In addition to the above 
mudras, the Sk (KaSikhanda 41.121) refers also to the Dhyanamudra 
described by HP (VI.21). All these belong to the domain of Hathayoga 
(supra, p. 85). 

Pranayama 

Neither Patanjali nor any of the Hatha texts speak of the four states 
(avasthacatustayam) of Pranayama mentioned by Mar viz. Dhvasti, Prapti, 
Samvit and Prasada (supra pp. 97ff). The Va and L consider them to be the 
friuts or results of Pranayama (supra pp. 98-99). The Sk also refers to them 
(supra p. 100). Further Patanjali does not mention the three categories of 
Pranayama viz Laghu, Madhyama and Uttama depending upon the time 
taken by them. 

The Sk (Kasikhanda 41.83-89) explains the NadiSodhana 
Pranayama which is not referred by Patanjali (supra, p. 105). The £ 
(Umasamhita 27.29) and Sk (Kasikhanda 41.105) refer ro Shall Pranayama 
(supra p. 107). 

The Sk (KaSikhanda 41.103-104) has also borrowed from Goraksa 
the process of Viparitakarani which is termed as Pratyahara by GS. 55, 
57-59 (supra p. 116), The entire concept of the Moon oozing the nectar and 
the sun swallowing it (supra, p. 117) is not known to the YS. 
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Dharana 

Patanjah does not specify the objects (or regions) on which the mind 
is to be fixed. The Mar and other Puranas specify the spots on the body as well 
as external to it on which the mind is to be fixed. The Vi and Bhag specify 
the form of Visnu alone as the object of Dharana(supra. pp. 123-125) whereas 
£ specifies Siva and Sakti as objects of contemplation. The Sk 
(Vaisnavakhanda, Vasudevamahatmya 30.17) recommends not only the mind 
but also the Prana to be fixed on the form of Vasudeva (supra p.) at places 
like nabhi and other spots. The Sk (Mahesvarakhanda, Kaumarikakhanda 
55.44-45) recommends a more complicated process which involves 
contraction of anus, pulling up Prana and gradually raising it and holding it 
along with the manas at the Brahmarandhra after successively penetrating the 
different lotuses situated at the various regions of the body (supra p. 126). This 
additional activity of raising the Prana and holding it (along with the manas) 
at specified regions of the body is a characteristic feature of the 
Pancabhutadharana of Goraksa (supra, p. 130). Further, the doctrine of cakras 
(lotuses or padmas) situated at different regions inside the body is the realm 
of Tantras and Hathayoga. 

The Sk (KaSikhanda 41.112-117) has borrowed the Pancabhuta¬ 
dharana from GS (69-73) which is more specific about the process of 
Dharana. The spots or regions for Dharana are inside the body where the 
tattvas or elements are situated. They have their own particular shape, the 
presiding deity, colour and the characteristic letter (supra, p. 130ff). 

The Mar and Va also describe the Saptadharana viz of the five 
elements, ahaiikara and buddhi found in the Santiparvan of the Mb. (supra 
pp. 128-129). 

The Mar and Va also prescribe curative Dharanas for the removal of 
physical disorders (supra, pp. 135-137). The Ag describes four abstruse 
tattvadharanas which are curative in nature viz Agneyi, Varum, AiSam and 
Amrtatmika. The other Major Puranas are silent over them. Pataiijali does not 
refer to curative Dharanas. 

Dhyana 

For Pataiijali, the object on which the mind was fixed (Dharana) 
continued as the object for Dhyana as well. But almost all Puranas 
recommend Visnu, Siva or Parabrahman as the object of contemplation. 
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The $ recommends the pair of Siva and Siva (Amba) for Dhyeya. 
But contemplation on the embodied or gross form is to be resorted to 
only in the beginning because the greatest form which is formless cannot be 
grasped by the mind. Worship of gross form is resorted in order to gain 
stability of mind. When the mind becomes motionless in the gross form, 
it becomes stable in the subtle (S. Vayaviyasamhita 39.2). The Sk in a 
sustained effort of religious syncretism mentions Dhyeya as to be of 
unlimited variety including Siva, Visnu, Sun, Brahma and Devi. 

Some of the Purana texts such as Vi and Bhag advise the devotee 
to contemplate at first on the four armed form of Visnu with all his 
attributes and ornaments and thereafter to concentrate on one of his 
respective limbs (supra, pp. 124-125 ). 

The devotee may also imagine the deity as seated on the lotus of the 
heart (supra.p.l52ff) or meditate upon the deity as seated in the different lotuses 
situated at different regions of the body (supra p. 154). Contemplation on 
Pranava, advised by Patanjali (YS.I.27-28) is also recommended. 

The § mentions six lotuses (with specific colour and letters 
constituting their petals and) situated at various regions of the body 
and also advises that the God and the Goddess shall be meditated in any of 
the lotuses of one’s choice (supra p. 154). 

Samadhi 

Samadhi is that state in which the devotee is imbued with the 
Dhyeya — the state wherein he identifies himself with Brahman and 
abides in Him. 

The Sk (KaSlkhanda 41.123-124) describes the state of a Yogi in 
Dhyana as in G§ 93, 96. (supra p. 164). 

The Sk defines samadhi as the identification of jlvatman and 
Paramatman (supra pp. 163-164) in which state there is no scope for any other 
thought. 

The Ultimate aim of Yoga realization according to Mar and Va is 
union with Brahman or merger of the soul with Para Brahman, never to 
be distinguished from Param Brahman, like fire thrown into fire, water 
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added to water, ghee added to ghee or milk added to milk (supra p. 166). 
But according to YS, the goal is kaivalya i.e. the establishment of the 
seer in his own essential and fundamental nature (supra p.167). 

Siddhis 

After explaining the ten Antarayas and six upasargas, the § 
(Vayaviyasamhita ch.38) gives a long list of many other categories of 
siddhis viz Parthiva, Apya, Taijasa, Maruta, Aindra/Ambara, Candramasa, 
Prajapatya, Brahma, Prakrta (Vaisnava), Purusa, Ganesa and Isvara 
which is an additional contribution of the text (supra p. 182). 

Portents of Death 

Patanjali states that the Yogi can ascertain the time of his death from 
the aristas or portents of death (YS.III.23). The Santiparvan of Mb. gives a 
brief descriptions of such portents. The Mar, Va, BV, 3 and Sk (Kasikhanda 
ch. 42) provide lists of such portents though long or short. 

How to defy Death? 

To a Yogi who infers the time of his death from the portents, the Va 
recommends meditation on Omkara which after liberating him from all 
bondage would lead him to 3iva (supra p. 191). 3 recommends meditation 
on Sabdabrahma in order to ward off Death. It classifies Nada (Sabda) into 
nine varieties viz ghosa, kamsya, etc. (supra pp. 19Iff) meditation on which 
brings to the Yogi various accomplishments. But, it is only the practice 
of meditation on the ‘Tumkara’ form of Brahman which leads him to 
Sivahood (supra p.193). The Hatha texts call the above process Nadanusan- 
dhana i.e. concentration or absorption in the Sabda Brahma or 
Nada Brahma. 

The § recommends four other practices by resorting to which one 
can defy death and attain Sivahood. They are (i) Vayusiddhi achieved by 
means of Bhastrika; (ii) Tejasssiddhi by concentration on the fire situated 
in between the eyebrows; (iii) (Apassiddhi) by resorting to Sitall Kumbhaka 
and (iv) Khecarimudra. All these practices are additional contributions 
of the Hatha and Tantra texts from which the Purana texts have possibly 
borrowed (supra, pp. 193-197) 

Abandonment of Body 

The Sk also explains as to how the Yogi casts off his body. The Yogi 
who has experienced communion with the supreme remains beyond the 


TZa^Lcii c^Lc/tii^L 



Conclusion 


209 


clutches of Kala. By constant practice he plugs the three pairs of apertures 
and the mouth with the fingers of the palm (SanmukhI mudra) and raises 
the Prana from the feet to successively penetrate the six regions (six 
cakras) and thereafter to break through the Brahmarandhra and merge with 
the Supreme Void. 

Among the Mahapuranas, the Sk presents a wealth of additional 
information on Yoga which is not found in any of the other texts. Many of the 
verses dealing with Yoga in the KaSikhanda are traced to the Hatha texts viz 
G§ and HP. The following is a tentative list of such verses : 


Sk. V: 

41.59=G$4 

41.75 =G$39;HP.IV.5 

41.82 =G!§ 40 

41.86=G$45 

41.89=HP.IV.27 

41.90 =G!§.42 

41.91=G$49 

41.98 =HP.IV.24 

41.99=HP.IV.25 

41.100 =HP. IV .26 

41.103b-104a=G$58 

41.104b-c=G$59;HP.V. 110 

41.105 =HP.V.54 

41.107=HP.V.58 

41.108 =G$. 64 

41.109 =G$.65 
41.110=HP.V.60 
41.111=G$67 
41.112=G!§ 68 
41.117=G!§ 73 
41.118=G$ 74 
41.121=HP.VI.21 
41.123=G!§ 93 
41.124=G$ 96 
41.125=HP. VII.4 


Sk V: 

41.126= G$ 94; HP. VII. 5 

41.129=HPVII.8 

41.136=G!§ 32;HP.V. 11 

41.137=HP.V.21 

41.138-139=G!§ 33 

41.141 =HP.V. 19 

41.142=HP.V.20 

41.143=G!§ 34; HP. V. 37 

41.144=HP.V.62 

41.145 =HP.V.63 

41.146=HP.V.65 

41.147=HP.V.91 

41.148=HP.V.92 

41.149=HP.V.99 

41.150=HP.V. 100 

41.151=HP.V.79 

41.152=HP.V.83 

41.153=G^.26;HP.V. 155 

41.154=HP.V.157 

41.155= HP.V. 158 

41.156=HP.V.159 

41.157=HP.V. 160 

41.158= HP.V. 161 


From the above, it can be inferred that the Sk is heavily influenced by 
Goraksa and is also indebted to HP (1350A.D.) for its material on Yoga. 

□ □ 
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APPENDIX 
Cakras or Padmas 


The Cakras, Padmas or Kamalas (lotuses) are said to be symbolic 
representations of the centres of spiritual activity in the human body. The 
outstanding features of the cakras as they have been understood by the 
Tantrikas and the Nathas are contained in the Satcakranirupana (SCN) which 
is considered to be the most authoritative work on the subject of cakras. The 
title of the work itself suggests that the number of cakras is only six. 

The salient features of the system of cakras as described by the SCN 
are as under : 

In the space outside the meru (vertebral column or back-bone) placed 
on the left and right are the two nadis viz Ida and Pingala. In the middle is the 
Susumna which extends from the middle of the kanda (bulb) to the head. The 
six cakras viz Muladhara, Svadhisthana, Manipura, Anahata, Visuddha and 
Ajfia are placed along the length of the vertebral column. 

(i) Muladhara 

Attached to the mouth of the Susumna is the Muladhara cakra 
placed below the genitals and above the anus. It has four petals of deep red 
hue. Its head hangs downwards. On its petals are the four letters vam, §am, 
sam and sam of shining colour of gold. There is the square region of prthvl 
with its blja lam within. In the lap of this blja dwells creator Brahma. The deity 
Dakin! is the queen of this lotus. In the pericarp of this lotus is the lightning 
like triangle which is Kamarupa and is known as Traipura. Inside this 
triangle is Svayambhu in the linga form with his head downwards. Over it 
shines the sleeping KundalinI as fine as the lotus fibre, covering the 
mouth of Brahmadvara by her own. Her shining, serpentine form makes 
three and a half coils around Siva. Within it reigns dominant Para, 
Sr! ParameSvan. She is the receptable of that continuous stream of ambrosia 
which flows from eternal bliss. 
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